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AUTHORS PREFACE 


It was in the year 1974 that Professor Mr. 
Sampath Kumaran of Madras wrote to me asking 
whether I would deliver three lectures on Vaishnava 
Agamas. These lectures were to be held .under 
auspicious of Professor M.Rangachariya Memorial 
Trust of which Professor Sampath Kumaran was the 
founder and patron. I agreed to deliver the lectures. 
Three months later the lectures were delivered at 
Chennai and was weil attended by the scholars like 
Professor Ober Hammer of Vienna, Dr.V. Raghavan 
and Dr. M. Narasimhachari. Few days later Prof. 
Sampath Kumaran suggested to me to take up the 
writing a book on Agama-s on the basis of the lectures 
delivered by me. Agreeing to write this book, I 
prepared the materials when Professor Sampath 
Kumaran raised problems now the then which were 
genuine and required my solutions for the same. The 
result of writing the book which included my opinions 
on these brought the book to a cnsiderable size and 
was given the name Agama-s and South Indian 
Vaishnavism. This included the treatment of the 
concepts of both Vaikhanasa and Pancharatra 
Agama-s. This book was well received. 

In the Year 1991, my friend Professor 
S.B.Raghunathachariya, formerly Vice Chancellar of 
the Rashtriya Sanskrit Vidyapeetha, Tirupathi made 
a suggestion that the Pancharatra Agama could 
receive a smaller work at my hands. I agreed and 
sent him the manuscript. This has now been taken 
up the T. T.D., Tirupathi Publication. I hope that this 


would receive the attention of scholars when it is 
released for the public. I thank immensely the T.T.D. 
authorities for giving due attention to this book. I 
prey to Lord Srinivasa who had written this book 
keeping me, a devotee servant for the cause of 
Pancharatra Agama as an instrument for the 


purpose. 


Dr. V. Varadacharya. 


48, Josier street, 
Nungambakkam, 
Chennai - 34. 
5-4-2000. 


FOREWORD 


The Vedas are the perennial source of Indian 
philosophy and culture. The Agamas, next only to the Vedas, 
are also looked upon as equally important source - books for 
satisfying the spiritual aspirations of man. The agamas viz 
the Pancharatra and Vaikhanasa sanctified the Bhakti cult 
and stressed the need for worshipping a personal God who 
is the fountainhead of all creation. 

The Pancharatra agamas form an important part of the 
liturgical tradition in the country. The greatness of this 
Agama has been well established by Sri Yamunacharya in 
his Agamapramanya and by Sri Ramanujacharya in his Sri 
Bhashya. The devotees of Sriman Narayana regard the 
Pancharatra tradition as authoritative as the Vedas 
themselves. According to the samhitas dealing with this 
mode of worship, the Lord created the Pancharatra literature 
also for the attainment of the Highest Bliss by the worship 
of the Deity and the realisation of His nature. In the Moksha 
Dharma of the Mahabharata Vyasa describes at length the 
teachings of this Agama and concludes with the following 
remarks: "This great upanishad containing the teachings of 
the four Vedas and the teachings of Karma Yoga and Jnana 
Yoga is known as Pancharatra. This is the good sought of 
men. This is Brahman. This is the highest goal; it includes 
all the four Vedas." 

This monograph on Pancharatra by Dr. Varadachari, 
a renowned scholar and an authority on the Agamas discusses 


the fundamental concepts of the Pancharatra system and 
elucidates the philosophy underlying this ancient tradition. 
Written in a clear and simple style, the book enables one to 
understand how the Pancharatragama has exercised 
considerable influence on the religious movement and 
stimulated the growth of Bhakti consciousness in our 
country. 

We hope that the book which is brought out as a part 
of TTD's programme to revitalise our spiritual tradition, 
will be well received by our readers. 


Executive Officer 
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CHAPTER I 


INTRODUCTION 


From the earliest times, communities of people 
have been living on earth in healthy surroundings. 
Some of them, who felt their life insecure in the 
regions where they lived, migrated from place to place 
in search of areas with peace and plenty. All of them 
had to face at one time or other, disappointments and 
failures and undergo trials and tribulations. They 
adopted the means available to them to overcome 
their afflictions, but these measures did not yield the 
intended result. Temporary relief was there but the 
worldly misery could not be eradicated. It is then 
they realized that human efforts are fruitless and 
that the helping hand was beyond their reach and 
control. Assistance to solve these problems was in 
the control of a superhuman power which was given 
the same god. Prayers were offered to him. The 
concepts of religious beliefs and practices varied from 
community to community. Religions thus became a 
potent factor in their lives. There is no direct 
evidence to ascertain the nature of religious concepts 
which those communities believed in. 


Fortunately, for the followers of Sanātana- 
dharma in India, there is the literature called Veda 
containing the dogmas of the religion followed by the 
ancient people. The Veda is the oldest record in the 
world and has been transmitted down to the present 
day by oral tradition. The word Veda is derived from 
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the word ‘vid’ to know and stands for the means of 
knowing reality.’ 


Along with the Veda-s there has been, in 
existence, another course of thought called Agama, 
which arose as a distinct current with dependence 
upon the Veda-s and so was later to the Veda-s in 
origin. This however did not have any literature for a 
very long period. 


The Veda-s are also known by another name 
Nigama. The names Nigama and Agama’ are 
obtained from the same root ’gam’ meaning to go and 
also to know. Both the Veda-s and Agama-s mean 
thus two currents of religious thought. 


The Veda-s are religious in character. They 
contain the hymns of invocation for god, who arrive at 
the sacrificial sessions, receive the offerings made by 
the priests and disappear. Many deities were 


i 


The words ‘means of Knowing’ convey that the Veda 
alone, and not others like perception or inference, is the 
super normal means (pramāņa) to know Reality. Vide: - 


saumufeuRenauneifraggri at art dgufā w Qar í T.S. 


Bhūmikā. 


* The prepositions ‘ni’ may be taken to mean decisively and 
‘a’ to come back or return, indicating that the Agama was 
later in origin. This sense of the word Agama must be only 
a surmise, since the preposition’ ‘a’ has several meanings 
such as all round, little and other. 
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worshipped in this way. Secular matters also are 
treated in them.’ 


_ The Agama has two divisions with the names 
Agama and Tantra. These two must have been 
distinct from each other in the early periods. They 
became closely allied to each other with some 
common features. The names Agama and Tantra 
were freely used to refer to both, the distinctive 
feature however being kept on. 


The Agama is a source of knowledge. It treats 
the means and practices that would put an end to 
human misery. The practical part lies in worshipping 
God following the rules laid down in them. 


The word ‘tantra’ is made up of two roots ‘tan’ 
and ‘tra’. The former means extending or elaborating 
the knowledge about the topics (tattva) which require 
to be studied. The latter root means protection. The 
two roots together mean a system which provides 
people with the means of knowing reality and 
protects them from distresses.” 


Both the Agama and Tantra recognize Sakti, a 
female principle of microcosmic energy which the 
tantra in particular, takes as present in the human 
body in the form of a serpent in the perineum 


* Vide : - RV 10.34; A.A. Macdonell, A Vedic Reader for 
Students : Introduction - pp. XXV - XXVII. 


ata fuere GARS | 
ami ped wen asacatead 11 (arrears: 1-29) 
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(Mūlādhāra) and moves upwards through circles 
(cakra) called Svadhisthana. Maņipūra, Anāhatā, 
Višuddhā and Ājūā. This is to be controlled, 
according to th Tantric directions by Yogic power. 
The universe could then be brought within man who 
gets miraculous powers. Cosmic energy is thus 
utilised for attaining spiritual excellence and 
salvation. ' 


Both the Agama and.Tantra deal with the 
cruel practices, more importance being given to them 
in the Tantra. These should have been practised for 
purposes of defence when the enemies were to be 
faced and sometimes for offensive purposes as well. 


Both the systems prescribe initiation (diksa) 
as a preparatory step qualifying the aspirants to 
practise the rituals. Initially, this process destroys 
the material defects and creates perfection in the 
aspirant. While the Agama enjoins the worship of the 
idol externally and meditate on the deity and mantra 
internally, the Tantra lays stress on internal worship, 
without ignoring the external process. 


Construction of temples, installation of idols 
and conduct of festivals ‘are given prominent 
treatment in the Agama-s. These have secondary 
treatment in the Tantra-s . Such practices got mixed 
up in the Agama and Tantra leading to the treatment 
of the Agama as Tantra and vice-versa.’ 


` Woodroffe: World as Power, p. 113. 


° The names Agama Sarhhita and Tantra are used to refer 
to the texts of both the Agama and Tantra kinds, e.g. 
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_ An objection is raised against the admission of 
the Agama system which is not necessary, while there 
is already a full-fledged and authentic vedic system. 
The Agama-s are to be disowned for their non-vedic 
character. Tantrika mantra-s are used as against the 
vedic ones. Women and sūdra-s, who are not eligible 
to have investiture with the sacred thread 
(upanayana) are taught the tantrika mantras and are 
allowed to worship the idols after undergoing 
initiation (dīksā). Invocation (āvāhana) and send-off 
(visarjana) which mark the worship of God according 
to the vedic practice are dispensed with. Instead, an 
enduring form of God as idol is instituted. 
Monotheism is the doctrine of godhead, in the place of 
worship of many deities in the vedic fold. Besides 
cruel practices are enjoined resulting in causing 
injury to others. 


In answer to the points raised above, it must 
be admitted that the deity, which is invoked while 
performing a ritual, is not visible to any one but to 
the actual participants as rests. Hence too, the deity 
is stated to present itself in the Mantra. Others, who 
are mere onlookers, are denied the vision of God. 
Earnestness on their part and also in the case of 
women and Siidra-s, who are prohibited from actual 


Šāradāgama, Mahākāla Samhita, and Merutantra are the 
names of the works of the Sākta or Tantra kind. The 
Saivagama texts have the names Arnšumadāgama, Bhima 
samhita, and Yogajatantra. Sāttvatasamhitā and 
Laksmitantra represent the Paficaratra system. Ananda- 
saīnhitā and Pürvatantra are the names of the Vaikhānasa 
system. 
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participation as they do not study the Veda-s, should 
have expressed itself in favour of an enduring form of 
God. An idol alone could be enjoined to serve this 
purpose and so does not require invocation or send- 
off. Women and $üdra-s who are not eligible for the 
use of Vedic mantra-s are therefore given initiation 
and taught Tāntrika mantra-s which are formed out 
of the Vedic mantra-s with the mingling of Tantrika 
syllables. More than one deity could not receive 
worship in the case of the idol. Monotheism must 
therefore mark the concept of godhead in the Agamas. 
Other deities are also given their due share and 
treated as forming part of the retinue of the principal 
deity. Regarding the practice of cruel acts, it must be 
understood that a way of life prescribed by the Agama 
should take note of the possible occasions, when one 
has to face the enemy and prepare, in advance, to 
defend himself by resorting to such practices. 


In this context, it must be noted that the 
practices of the Agama against which objections are 
raised are already formed in the vedic texts. The 
worship of God in the form of idol is mentioned in the 
Sadvimšabrāhmaņa of the Sāmaveda.' This passage 
refers to the impending calamities. The tāntrika 
syllables are found used in the Vedic texts.’ 


* Vide: - 
ae weer aif waded, camara ward | *qankrar 
Paf, ch. 10. 


? Aitareyabrahmana, 2.13; cf. Ch. U. 2.13.1. 
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Upanayana is done to the hunter and wheelright’ for 
their attendance to their duties connected with the 
temple building. There are references to cruel 
practices in the Vedic texts’ and also to the expiatory 
rites when such practices are undertaken. 


Not merely are the Agama-s free from 
invalidity but are held authoritative on the following 
grounds. Names of sages like Sanatkumāra, 
Bharadvaja, Atri, Kāšyapa' and others occur as those 
of narrators or interlocutors. They figure also 
prominently in the Vedic texts and texts allied to the 
Veda-s. The Mahabharata uphold the authority of 
the Pāšupata, Pāficarātra and other systems. 


Sātyāsādhašrautasūtra, 3.1; Kātyāyanašrautasūtra, 
22.11.11; cf. Jaiminīyanyāyamālā on Mīmāmsāsūtra, 6-1- 
51,52. 


° Šatapathabrāhmaņa, 3.9.1.7.; RV. 10.127.1; 10.145; 
Taittiriya Aranyaka, 4-27. 


* Āpastambadharmasūtra 1.9.26.27. 


t Sanatkumāra in the Sanatkumārasaīmhitā; Bharadvāja 
in the Bharadvāja samhita; Atri in the Nāradīyasarnhitā 
and Laksmitantra; Kasyapa in the Kapifijalasamhita and 
Visvāmitrasarnhitā also. Sāņdilya in the Pāramešvara- 
samhità, Narada in the I$varasarnhita. Markandeya in the 
Jayākhyasamhitā. 

* vide: - Bharadvajasiksa, Atrismrti, Kāšyapasmrti, 
Visvamitrasmrti, Sāņdilya kalpasūtra, Naradasmrti and 
Mārkaņdeyasmrti. 


* Vide:- Geel AT: MART dar wy wem | 
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Jayantabhatta (880A.D.) argues in favor of the 
validity of the Agama-s and hold that they are not 
anti-Vedic.' Bhāskararāyamakhin (1750. A.D.) 
declares that the Agama-s should be treated as 
Smrti-s functioning like the ^ Upanisads. 
Kulükabhatta (1260 A.D.) classifies Sruti as Vaidika 
and Tāntrika. 


Two important features give the Agama-s a 
speciality. One is the employment of Maņdala,* 
Mudra’ and Nyasa? during initiation and worship in 


sme wae fae array Š 1 

M.Bh. Santi. (Poona edn.) 349.64. 
This list contains the enumeration of the system. Does this 
speak of the authority of the Agama. 


Nydyamafijari pp. 244-248. (Chowkhamba edn.) Āgama- 
dambara of Jayanta bhatta IV pp. 88-90. 


^ Bhāskararāyamakhin's Varivasyārahasya, sl. 6; cf. 


Madhusüdanasarasvati's Prasthanabheda, sl. 16. 


* Vide : - 
afte füfüen Seat ast aR | 
Kullūkabhatta on Ms. 2.1. 


* Refer to under 306 
cf. Satapathabrahmana 6.1.1.6. 


* Refer to under 318 & 319 
cf. Satapathabrahmana 3.1.3. 26. 


* Refer to under 303 
cf. Satapathabrahmana 7.5.2.1. cf. 
Aitareyaranyaka 3.2.1.2. 
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the temples. The other is the free use of the šrāuta 
expressions from the Vedānga-s like Kalpasūtra-s. 
Samhita is the name given to the Agama texts. Yaga 
or ijyā is used to the act of worship. Fire pits 
(kundas) are described and are to be used while 
opening homa in the sacred fires in honour of gods. 
Avabhrtha is the name given to the bath at the 
concluding session of festivals as is the case with the 
sacrificial sessions. 


Regarding the sources of the Agama-s the 
orientalists seek to trace the origin and development 
to the tribal practices. The tribes have been there all 
along. There must have been mutual influence 
among the tribal people and others who lived in 
towns and villages. While discussing this it is worth 
noting that there are two aspects of culture. One is 
materialistic and the other spiritual. As Hinduism 
believes in the creation and maintenance of the world 
by Supreme God, the peoples, who then settled in the 
world and were instructed by God and by the. sages, 
must have learnt the spiritual values of life. 
Otherwise, the eminent position which sages of yore 
held and the invaluable contribution they made to 
mankind cannot be justified. Materialistic trends 
must have been very low indeed and probably were 
termed as belonging to pre-historic age or stone age. 
Civilization which has been developing and growing, 
what is witnessed in the lives of the people in the 
present era. The tribals could have lived in that 
undeveloped materialistic atmosphere. Spiritual 
perfection could not have been part of their lives. All 
Agama-s declare with one voice that they were 
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founded by the Supreme God. The suggestion that 
could be drawn from this is that the Agama concepts 
and practices should have been then at a very high 
level of religiosity and spiritualism. It is not correct 
to attribute these features to the practices of the 
tribes. Certain practices could have been borrowed 
by the Agama-s from the tribes such as the gruesome 
practices. If the tribal influence had been full, then 
the Agama-s should be reveal practices like head 
hunting, tattoo, totemism and others. The contrary is 
proved by the expressions like sumangalih, 
saubhagyatva and others in the Veda-s conveying a 
healthy and prosperous society.” The Agama-s which 
were much indebted to the Vedic culture should have 
been dominated by a spirit akin to the Veda-s. The 
tribal influence must have been duly marginal, if at 
all it could be proved. 


A feature worth noting in this connection is 
that optimism marked the way of life of people as 
evidenced in the Veda-s and pessimism raised its 
head as found in later texts like the chronicles. The 
writers of India have been bemoaning the gradual 
degeneration that had set in marking a distressing 
atmosphere’ in the way,of life of people. The tribal 


` RV. 10. 34.5; 3.8.2; 10.85.33. 


* qd agone arid, cream ate ford, sal emuf sm 
Raa, wate site wat eran, as wel garafan- 
magnsa faa PFAPEĪPEPIATNT WoTEWTdhmm- 
adda IT werden | 

Udayana : Nyāyakusumāiijali, p.317. 

Mithila Institute Series; Ancient Texts No. 23,-1972. 
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origin must therefore be given up in favor of the 
traditional theory. 


A section of orientalists hold that the Āgama 
arose and grew under the influence of Buddhism. 
Buddhism has been the forerunner in every branch of 
life, every system of art and science.’ Hinduism 
rather Brahminism owed to Buddhistic influence, 
inspiration and development of perfection. Absence 
of data and of evidences in support of this theory 
brings great discredit to the Hindus as far inferior to 
the Buddhists in every respect. It should not be 
forgotten that Buddhism is itself an offshoot of 
Hinduism. That it could have inherited from 
Hinduism certain aspects of art and science in the 
early stages cannot be ruled out. Besides, the 
contributions made by eminent sages in the fields of 
arts and sciences, Arthašāstra of Kautilya and 
theories on architecture, sculpture and fine-arts 
which were in vogue in the pre-Christian era could 
have been the sources for both the Hindu and 
Buddhist writers and philosophers. There is no need 
to bring down the periods of many of these concepts 
and treatises to a very late period in the post, 
Christian era, mainly to argue in favor of Buddhistic 
influence. Mutual influence could not however be 
totally denied. 


The Agama-s and Tantra-s should have taken 
their rise in Kashmir or also in Bengal. The rich 
heritage that is available in Kashmir points to the 
possibility of Kashmir having been the home of the 
Agama-s. As Tantrika influence is there on the 
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Āgama-s of Kashmir, either the Tantra-s could also 
have been in Kashmir in a flourishing condition or 
was brought there from Bengal. There is no meaning 
in finding some other place as the home on the basis 
Of mere surmises. 


The period for the growth and development of 
the Āgama-s could be fixe about 5000 B.C. The 
Nārāyaņīya section of the Sāntiparvan contains an 
account of the Pāūicarātra Agama. The narration is 
with reference to a time before it was recorded in the 
epic. The eipc was written and given publicity after 
the war whose date could be fixed about the 
beginning of the Kaliyuga in 3102 B.C. It is stated in 
the epic itself that the idols in temple were unstable 
at the time when the war broke out. They laughed, 
vomited blood and perspired. The reference to the 
idols and temple presuppose fairly a long period 
earlier to this time. Modern scholars are reluctant to 
admit such an early date for the beginning of the 
Kaliyuga and for the date of the Mahabharata war. 
That the Kaliyuga era continues to this day should 
make one pause before rejecting this date. There is 
nothing to feel delicate in admitting this date. 


The Āgama-s are of three kinds, Sakta, Saiva 
and Vaisnava. Sakti plays a dominant role in the 
Sakta system, Brahma, Visnu and Siva having a 
position secondary to that of Sakti. Ultimate reality 
is Parvatiparamesvara in the Saiva Agama-s, Parvati 
playing the role of Sakti. The Vaisnava Āgama-s are 
of two divisions Vaikhanasa and Pāūcarātra, The 


` M.Bh. Bhismaparvan, 6.2.26. 
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former admits Šakti as Prakrti ever associated with 
Visnu as Sri. The Vedamantra-s alone are used for 
every ritual. The Parncarütra admits Sakti as the 
consort of Visnu and as part Visnu, the ultimate 
Reality. The Tantrika mantra-s are used along with 
the Veda mantra-s. 


"Vimānārcanakalpa, pp. 493.4 
3 


CHAPTER II 


PANCARATRAGAMA : 
NAME, HOME AND PERIOD 


Pāficarātra is also known as Sāttvata, 
Rahasyāmnāya,' Bhagavacchüstra, and ‘Siddhanta’.* 
Sattvata means a system taken up by the Sattvata-s, 
who hold sat as ultimate Reality (Brahman).’ 
Rahasya means secret and āmnāya means Veda. This 
name indicates that the Paficaratragama teaches the 
secret doctrines. Bhagavacchāstra means the system 
which was preached by Bhagavan that is Visnu. 
Siddhànta means a settled conclusion which cannot 
be contradicted by any means. 


The word ‘Paficaratra’ is made up of two parts 
pafica and ràtra. The former denotes the number five 
and the latter night. The word Pañcaratra is singular 
in number and neuter in gender being a collective 


! LT. 1.19b; 49.69b 

* SS. 1.16a; AhS. 20.12b 

* PR. p. 43; LT. 34.95. 

* Paus. 38. 303a 

* Sat means Brahman. Those who believe in Brahman and 


offer worship to it are Sattvata-s. Vide : - Parasarabhatta’s 
"Visnusahasranàmabhaàsya', name no. 514. 
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noun. The word must then mean the system; that 
has relationship to five nights or an occurrence 
during that period. 


The protagonists of the Pāñcarātra system 
seek to prove that this system is the best Āgama, all 
others paling into significance. Much ingenuity is 
displayed by them by playing on the different 
meanings and connotations of the words pañca and 
rātri. The word panīca refers to the five objects of the 
senses, five elements, five qualities, of the elements, 
five forms of Visnu, five sacraments’ and five sages." 
All other systems become dark, which is the sense of 
the word rātri, before the Pāūcarātra which shines 
like the Sun.* The four Vyüha deities together with 
the sub-vyüha-s Kešava, Nārāyaņa and others 
constitute the group of five and this gives the name 
Páüfcaratra. An attempt is made to trace the origin of 
the system to the Paficaratrasatra mentioned in the 
Satapatha Brahmana. This interpretation lacks 


t Vide : - Astadhyayi 2.1.52; 2.4.1.; 2.4.17. 


? VS. 2. 49b, 51c; Višvāmitrasarnhitā 2.3.8; 
Parama 1.39b-41c. 


Sandilya, Aupagāyana, Maufiijāyana, Kausika and 
Bharad-vaja were taught the doctrines of the system by 
Visnu. IS. 21. 519-533. 


4 PāS. Jüüna. 1. 72074; Paus. 38. 307b-308; LT. 1. 41b - 
43a. 


* LT. 4.27-28b 


* Satapathabrahmana 13.6.1.1. 
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conviction, as the name of the sacrifīce has no 
relevance to the meaning of the name Pancaratra. All 
these explanations are not satisfactory. 


There are only two explanations that are 
cceptable. One is the name rātra given to the 
division, as Brahmarātra, Sivaratra, Indraratra, 
Rsirātra and Brhaspatiratra forming part of the 
Sanatkumāra Samhita. Sage Sanatkumāra is stated 
to have received instructions from Brahma, Siva, 
Rudra, sages (Rsi-s) and Brhaspati. Though the word 
ratra occurs in each of these divisions,’ it does not 
satisfactorily indicate how the word rātra could 
explain the name of the system. 


The other explanation is that the five-fold 
division of the day justifies the name Pancaratra.’ 
The five divisions are Abhigamana, going to the 
temple and offering worship, Upādāna, procuring 
materials for worship; ljyà, worship; Svadhyaya, 
study of the sacred texts; and Yoga, meditation on 
God followed by sleep. That this much have been the 
original sense of the system is attested by two 
references to it in the Pāūicarātraraksā of 
Vedantadesika. The first reference shows that this 
work was written to settle the correct interpretation 
of the five-fold division of the day. The second 


* Bharadvajasamhita 2.12. 
* JS. 22. 68 - 73b. 


*Vide:- Page qeesfaqpaar | 
rrnaftieradge wmm || 
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reference mentions the name Pāūcarātraraksā as 
guarding the five-fold division of the day.’ The rame 
Paficaratra must therefore mean the five-fold division 
of the day. 


The home of the Páncaratrágama must have 
been Kashmir. There are internal evidence in the 
Pancaratra texts in support of Kashmir having been 
the home. The Jayakhya, Sattvata, Pauskara, 
Laksmitantra, and Ahirbudhnya Samhita' could be 
grouped together as representing the early phace in 
the development of the Paficaratra Agama. Finally, 
the Agamadambara, which was written by Jayanta 
Bhatta (c. 880 A.D.) of Kashmir refers to the practices 
of the followers of the Pāūicarātra system.’ There is no 


PR. 1.1 concluding stanza. 
Vide :- ufesfa fafeda mapa war | 

Ibid. 3. 1st concluding stanza. 
* Thereis mention made for the building of a temple. This 
is brief, J.S. 20, 70a- 203 a 


3 


Very brief treatment is given about the temple to be 
constructed.S.S.24,355-430. 


* Paus.42 refers to the temples 

* This text does not contain any reference to the temple 

* This text refers to temples. Ahs.27.37: 39.6a. 

1 Visnu gayatri, Dvādašāksara and Astáksara are used for 
japa in the three sandhyā-s in the place of the well-known 


sāvitrī mantra. Ad. p.75, Sks. Brahma refers to this 
practice.8.5.97b-98a. 
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evidence to prove that the Pāūicarātrika-s of the 
earliest periods lived in a place other than Kashmir. 
Secondly, the word šaktipāta is used to refer to the 
favour of the deity. This word occurs in the Kashmir 
Saivite texts. Thirdly, the birch-bark which grows 
only in Kashmir is enjoined in the early Pāficarātra 
text! for using it to draw the yantra of deities.’ 
Fourthly, the Páücarátra texts Pauskarasamhita 
mentions the names of rivers from which water is to 
be brought for giving bath to the deity. Ganga is 
stated there to flow in the east, Yamuna in south- 
east, and Sarasvai in the south. The region with 
reference to which these directions are mentioned 
must only be Kashmir.’ Lastly, the passages from the 
Pancaràtra texts, are quoted by Utpala (c. 850 A.D.) 
in his Spandapradīpikā.* These evidences prove 
beyond doubt that Kashmir must have been the home 
of the Pāficarātra system and of the early texts on the 
Páftcarütra. This how ever must not be taken to 
suggest that the Pāncarātra system owed its 
beginnings to Kashmir Saivism. Kashmir was the 
home of many systems of thought and subjects of 
study. The Páncarütra was one such system which 
had a fairly long period of development before its 


* L.T.13.8b; Ahs.74,30b 


* Ibid.46.38a;- Ibid.26.75a, Cf.Narayanakantha’s Com. on 
Mrgendrāgama, Kriyā - 8.84,85. 


* Paus.31. 106b-107. 


* Spandapradīpikā p.2. 
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tenets were recorded in works like Laksmitantra and 
Ahirbudhnya Samhita. 


Tradition in India fixes Svetadvipa 
(identifiable with the area lying near Punir hills in 
central Asia) as the place near which the sages 
Ekata, Dvitva and Tritva were meditating on Visnu. 
Sage Narada visited them and in spite of their advice 
to desist from seeking to meet Narayana there, he 
went to Svetadvipa. The Lord appeared before him 
and disappeared at once asking him not to disturb the 
meditation of the sages Ekatā and others. Then 
Narada went to Badariküsrama and learnt the 
doctrins of the Pāūicarātra system from Narayana, 
who was performing penance there. Sage Sandilya 
was then taught these doctrines by Narada. It is 
therefore stated in the Mahabharata that Narayana 
himself narrated the Pāñcarātra system” The 
description of Nārada's visit to Badarikāšrama in the 
Jayākhya Samhita shows that the sages who listened 
to Narada were steeped in devotion and high 
spiritualism. When it is stated that N&rayana himself 
narrated these doctrines, it is clear that the. tribal 
people could not then have had any equipment to 
listen to these and as such, the source of the Agama-s 
could not be traced to tribal community. 


The date or peroid when the Pāūcarātra 
system was in a flourishing condition must be fairly 


* Mbh. Santi. 342-359; JS.1.40b-74. 


* Vide: -- TRA GAT AH gp War wi 
Mbh. Santi. 359. 68. 
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very early. There are strong evidences in favour of 
fixing the date at a very early period. Firstly, the 
Nārāyaņīya section in the Sāntiparvan of «the 
Mahābhārata (c. 3100 B.C.) contains an account of 
the doctrines of the Pancaratra system. The narration 
is of the nature of recounting what the interlocutors 
had a talk on the system in a distant past. 


Secondly, the words  Vàsudevaka and 
Arjunaka are shown by the grammarian Panini (800 
B.C.) as derived from the words Vasudeva and Arjuna 
with the addition of the suffix - vun, in the sense of 
devotion to Vasudeva and Arjuna.” The name 
Vasudeva is not the name of a Ksatriya but is that of 
God.’ Everything dwells in Him and hence the name 
Vasudeva. 


Thirdly, there are three inscriptions to prove 
that Vasudeva was worshipped in and around the 
beginning of the Christian era. The first inscription is 
located at Besnagar. It belongs to the second century 
B.C. Vasudeva is identified with Krsna. It is said here 
that a column with the figure of Garuda on its top 
was erected there by Heliodoros, the son of Dion, an 


* Vide:-- aglama gq | Astādhyāyī. 4.3.98 
AUT AAE Usa, Wel WW: | 
Mahābhāsya on Ibid. 


2 Vide: -- da &«arfqsm +T emm | 
Kāšikāvrtti on ibid. 


° Vide:-- THe Va =Teqenra WAKA WoT ism 
Padamafijari on Ibid. 
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inhabitant of Taksašila. Heliodoros is mentioned as a 
Bhāgavata. The column was erected for Vāsudeva, 
God of gods and is connected with a temple. It is not a 
symbol of victory. The second inscription belongs to 
the first century B.C. It is located at Ghosundi on 
Rajasthan. It mentions that a stone enclosure called 
Nārāyaņavātikā was built to house the images of 
Vasudeva and Samkarsana by the devote. 
Samkarsana is here one of the Vyūha deities. The 
third inscription is found at Nanaghat (Mumbai) 
which the Sātavāhana queen Naganikā arranged to 
be made. It contains the words ‘namo samkarsana- 
vasudevanam’.’ 


Chapter 6 of the Jayakhya Samhita gives a 
name for each of the letters of the Sanskrit alphabet. 
A clear description of the letters is also given. This 
kind of treatment should belong to the period 414 
A.D. - 500 A.D. ° 


Bàna's Harsacarita mentions the 
Paficaratrika-s, among the host of various religious 
followers. While interpreting the name ‘Sattvatam 
patih' occuring in the Visņusahasranāma, Sankara 
(788-820 A.D.) mentions Sattvata as a system of 
thought. Those who speak of it or expounded it are 
Sattvata-s. Visnu is their Lord providing them with 


1 


Sircar: Select Inscriptions I p.90-96. 
Epigraphica Indica X No.689. 


° JS.Introduction pp.30-34 


* Harsacarita NS.Press.Bombay.pp.238-239. 
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what they do not have then and protection of what 
they have. Here the word sāttvata is given as the 
name of the system which is Pañcaratra2 The 
reference may be to the Sāttvatasarnhitā, but the 
word tantra used here as the system having the name 
of Sattvata should better be taken as the name of the 
system. 


There is mention made of the names of the 
Vyüha deities in the Kāvyamīmāmsā of Rajasekhara 
(950 A.D.)/ The temple for Prudyumna is referred to 
in the Pādatāditaka of Syāmilaka.' Yāmunācārya (c. 
980 A.D.) wrote the Agamapramanya, establishing 
Pancaratra validity. 


It is thus clear that the doctrines of the 
Pāūicarātra system were widely known from very 


' Vide: — araa oe, sredi sm we, Sacwxidife aera” sft 
fri gà “fa Ve aed gs a “RYU ee ford a 
Samkara’s Visnusahasranàma Bhāsya, Sloka 54. 


* Cf. Ahs.13.22b;27.31a; 


Kavyamimamsa, GOS. p.38. 


* Vide:— 98 Gg Temata qenrearerfafererfa |. 

p.24. The date of the dramatist Šyāmilaka is not settled. 
Some scholars place him about 600 A.D. Vide:-- Dasaratha 
Sarma: Date of Pādatāditaka, Ganganath Jha Research 
Institute Journal: 4. Parts 1 - 4. 
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early times, at least before the beginning of the 
Kaliyuga. The texts however were produced in -the 
later periods beginning from c: 450 A.D. 


CHAPTER ITI 


VALIDITY OF THE 
PANCARATRAGAMA 


Visnuism has been very popular since the very 
earliest periods. It is well treated in the Vedic texts, 
epic and Purāņa-s. The same cult is treated in 
Pāficarātrāgama, yet objections have been raised 
against its validity on several grounds. The attack 
appears to have been begun by the followers of the 
Vedic tradition who treated that their position gets 
endangered by the rising popularity of the 
Pāīicarātrāgama. 


The Vedic scholers objected to the use of the 
Tāntrika mantra-s, initiation given to women and 
$üdra-s, worship of the image of God and the use of 
Visnugayatri, Dvādašāksara and Astaksara in the 
place of the Savitri mantra for japa during the three 
sandhyā-s. 


Secondly, the section called Utpattya- 
sarnbhavādhikaraņa in the Brahmasiitra-s (2.2.39 - 
42) declares the Pānicarātrāgama as unauthoritative. 
The first sūtra condemns the Pāūcarātra system for 
admitting the soul called Sankarsana as born out of 
Vasudeva. The second sūtra takes objection to the 
Pāūīcarātra tenet that the mind called Pradyumna an 
instrument, is born of the soul Sankarsana. The 
mind and all the sense orgons are said to be produced 
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from Brahman. Ahankāra, which is Aniruddha 
springs out of Pradyumna. This is also opposed to the 
Vedic passage referred to above. According to the 
third sütra which means that the objections 
mentioned in the two previous sūtra-s cannot be 
overcome, even if the three Vyūha-s Sankarsana, 
Pradyumna and Aniruddha are only Brahman and 
not soul, mind and ego. The cause and effect are 
always distinct from each other, but, here it is 
otherwise. If all the four are Brahman, there will not 
be any distinction among them. The fourth sūtra 
declares the Paficaratra system as invalid. as there is 
contradiction between that and the Veda-s. Another 
contradiction is contained in Sandilya's statement 
that he could not find the highest felicity from the 
Veda and that he got from the Pañcaratra/ This 


amounts to overt questioning the authority of the 
Veda. 


Thirdly, names like Sāttvata, Bhagavata, and 
Devalaka, which are used to refer to the followers of 
the Pāūcarātra system, have a despicable sense. The 
persons, who are known by these names, are not only 
low in origin but have a very low status in society. 
Sāttvata-s belong to the community called Vaisya 
vocātya which includes also Sudhanvan, Ācārya and 
others.’ Bhagavata is one, who conducts worship in 
temples at the order of the: rulers of the regions, 


1 Mundaka Upanisat 2.1.3. 
? Parama Samhita 1.3-4, 


° MS.10.23. 
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where those temples are situated.' Devalaka is one 
who attends to worship in the temples for earning his 
livelihood, thus making use of the wealth of the 
temple.’ Furthur, these persons partake of Nirmālya, 
that is remnants of food, flowers and others used 
while worshpping God in temples. This practice is 
surely condemned in the Dharmasastra and other 
texts." 


Fourthly, the Pāūcarātra system is not 
included in the list of subjects which are admitted by 
tradition as fit for learning." 


Fifthly, the sacrament Paīīcasarmnskāra is 
cruel in its nature as it involves branding the 
Shoulder blades of the pupils with the heated 
emblems of conch and discus.’ These five sacraments 


! Vide:-- Fa Ueda ae Avira a | 


Yoana VISI qq g APs vg! 
cited in A.P. p.7. 


* Vide:-- gead veria Afr avrifa at fani 
ad daa cm Uday Ug! cited in A.P. p.8. 


* Vide: -- ARa a ugai gai wenn qr | 
afdafemtāfā unb dq uen owed 
SKS. Siva - 5.48b-49a. 


* Yajnavalkyasmrti. 1-3. 


*Vide:-- TU: YAAN A AA WRITES TST | 

Tapa refers to marking the front part of the upper arms 
with heated emblems of conch and discus. Pundra is the 
ornamental mark in the forehead with two perpendicular 
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are held to make a man or woman declared as 
Vaisnava. 


Sixthly, prapatti, the doctrine of self- 
surrender, is enjoined as the means of moksa, along 
with karma, jīāna and bhakti which are admitted in 
the Hindu tradition. This means goes against the 
authority of the Vedic tradition. 


Seventhly, the routine of the day is classified 
into five parts with the names Abhigamana, 
Upādāna, Dya, Svādhyāya and Yoga. This division 
goes against the divisions of the day made in the 
Dharmašāstra texts.” 


Finaily, the Vaikhānasa Āgama texts,.which 
are based on the Vedic texts, condemn the Paficaratra 


lines made with white mud starting from the eyebrows 
reaching up to the hair in the forehead and a red or yellow 
streak in between running parallel to the two lines. The 
two white lines should be joined at the bottom with white 
mud. This is called Ūrdhvapundra. The aspirant who gets 
this sacrament shall get a name indicating that he has 
become a servant of the Lord. Mantra refers to the three 
esoteric mantra-s Astāksara, Dvaya and Caramasloka, all 
of which, when repeated in Japa would make the aspirant 
get the favour of God. Ijyà is the act of worship. 


‘JS 68-74a 


* Vide:-- qb ARI ATGTRETACUA, GA WaT PKI 
Here: Wadd | fēru: 1. Note Vedāntadešika's comment 
upon this P.R., p.51. 
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Agama practices as despicable and unworthy of 
practice. 


These objections do not stand the test. The 
Pāñcarātra system is based on the EkāyanaVeda and 
as such is pro-Vedic. The objections raised in the first 
place on the ground that the Pāicarātra system 
rather the Agama is anti-Vedic has already been 
answered in the introductory chapter. When the 
Mahabharata refers to this Agama as revealled or 
uttered by Narayana Himself, there is no point in 
questioning its authenticity. Regarding the non-use of 
the Savitri-mantra for japa in Sandhya and the use of 
the Visņugāyatrī. Dvādašāksara and Astaksara 
instead is sanctioned by the tradition of -the 
Ekayanaveda and therefore cannot be availed. 


The second objection is based on Sankara’s 
interpretation of the Utpattyasambhavadhikarana in 
the Brahmasūtra-s. It is only from his commentary 
that this section is directed against Pancaratra 
validity is known. Bhāskara (c.900 A.D.) and an 
exponent of the Aupadhikabhedabheda’ rejects the 
authority of the Paficaratra much in the same way as 


* SA.78.5b. 


* Bheda means difference. Abheda is non difference. 
Bheda and abheda are admitted in the system of Bhaskara 
but condition (upādhi) is a factory that determines this. 
The world and the products there are the conditions. They 
are real and make the world as different from Brahman. As 
the cause, Brahman is non-different from the world and as 
the effect, which takes place as a result of Upadhi, it is 
different. 
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Sankara’s. It will not be incorrect to surmise that 
both Sankara and Bhaskara had access to a 
commentary already available but -lost later. 
Otherwise, Bhāskara, a strong opponent of Sankara, 
would not have followed the latter for information on 
Pāūcarātra's validity. 


The Pàncaràtra tradition does not admit the 
soul as having birth. On the other hand, the soul is 
stated to be ever existing. Nor does any Paficaratra 
text refer to the birth of Samkarsana from Vasudeva, 
of Pradyumna from Sarhkarsana, and of Aniruddha 
from Pradyumna. On the contrary, they are stated to 
bear the names soul, buddhi, and ego.” 


The followers of Pancaradtra system take the 
first two sütra-s as containing an exposition of the 
prima facie view and the next two sütra-s as 
conveying the siddhanta in defence of the 
Paficaratra’s validity. 


Puskaraksa, was an eminent recluse 
commented on the siitra-s of Bādarāyaņa. He 


we wr wear | (T.T.11b; Cf. Ahs. 6.39b) 


? Vide: -- Hpi Sarsa wd KITT | 
Sila! gIRESFR sit are Wed! LT.6-12b,13a. 
cf. a argeal wary aaa fume: 
Sa A ga Wes vita: MHI Wy | | 
dria we AA q Sead | 
IATE! ATG wISÉSN: EAS 


Mbh. Šānti 348.39.40, 
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established Pāncarātra  's validity in that 
commentary. Which commentary on the sūtra 2.2.41 
(44), he mentions three causes that lead to the 
declaration of invalidity. They are non-rise of a 
cognition, doubt, and erroneous knowledge. Since 
knowledge (or cognition) arises from them (vyūha 
deities), the first mentioned cause cannot be 
attributed here to the Pāūicarātrāgama. The word adi 
in the compound vijfanddibhave (2.2.38) sets aside 
the other two causes -doubt and erroneous knowlegde 
in the cause of Pāūcarātra. The word và shows that 
the position stated in the two previous siitra-s is no 
longer applicable here. That means validity cannot be 
denied or objected to the case of the Paficaratra. The 
word jñāna is derived as that with which something 
is known. This word is a synonym of the word vidya. 
Paficaratra is thus admitted to have validity like the 
Veda.” 


Yāmunācārya wrote the Āgamaprāmāņya, 
indicating Pāūcarātra validity. He takes the first two 
sūtra-s as conveying the objection and the latter two 
sūtra-s containing the argument for validity. He 
offers three alternative explanations for all the sūtra- 
s of this section.” 


* Bhatta Sricakradhara: Nyāyamafijarīgranthibhanīga pp. 
112-113. 


* AP. pp. 50-62; According to the first explanation each of 
the Vyüha deity is knowledge and also the first cause. The 
second explanation shows that the Pāūicarātra is the source 
of true knowledge. According to the third interpretation, 
Páncaràátra has its origin in the true knowledge of God. 
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Yāmuna's treatment is original in the sense 
that he does not merely note the objection -raised 
against Paficaratra validity. He takes up the issues 
like existence of deities, impersonal character of the 
Veda-s, causes that lead to invalidity and others. The 
two schools of Mimarhsa are the targets of the attack. 
Gods are proved to exist and one must admit the 
existence of an omniscient God. The Veda-s do not 
always enjoin the performance of the rituals. Even 
the really established matters are treated in the 
Veda-s. Meditation of God must therefore be 
admitted as authoritative.” The  Veda-s are 
impersonal and are not the productions of any one. 
The Paficaratra too is revealed or narrated and not 
composed by Narayana. The causes that lead to the 
declaration of the verbal statement as invalid are not 
there in Pāficarātra.* The practices of the Sāttvata-s 
are justified." 


Yàmuna-s  interpritation is implicitly 
reproduced by Rāmānuja in his Sūtrabhāsya. He 


' Here the view of the Bhatta school of Mīmārnsā is put 
forward and rejected. AP. PP.13-17, where the Nyāya view 
is rejected; p.46. 


2 The Prabhākara's view is stated and rejected. SP.pp 18- 
20, 30-38. 


* The Nyāya school seeks to prove God’s existence through 
inference. A.P., pp.13-17; 


* A.P.P.55 


5 Ibid.pp.64-80. 
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follows. Yāmuna's first interpretation while 
explaining 2.2.41 and cites passages from the 
Pauskara, Sattvata, Parama Samhita’ and others. At 
the end of his commentary on the last sūtra 2.2.42, 
Rāmānuja makes a reconcilition of the Mahābhārata? 
statement with that in the Ahirbudhnya Samhita‘ 
and concludes that the Pañcaratra contains the 
admissable elements taken from the Sārhkhya, Yoga, 
Veda and Pasupata. 


It must be noted here that Sankara’s objection. 
against the validity of the Paficaratra was only in 
respect of the Paficaratra’s taking the birth of the 
soul Sarnkarsana from Vasudeva. The commentaries 
Bhāmatī, Kalpataru and other’ have taken a more 
generous view and tried to admit Pāūcarātra's 
validity. Being the narration of Narayana, the 
Supreme Deity, His utterence could not be questioned 
and so the statement of the birth of the soul 
Sarnkarsana from Vasudeva should be admitted to 
have only a secondary sense. 


' Paus.38.293. 

? 2.18%19. 

° Mbh.Santi 350.1. 
* Ahs.11.62b-64a. 


* Samkara's Brahmasütrabhasya with Bhāmatī, Kalpataru 
and Parimala - NS Press edition p.573. 


° Emanation could have been suggested here by the words 
is ‘born’, 
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At the beginning of his commentary on this 
section, Sankara expresses non-objection of the vyūha 
concept and Panīcakālaprakriyā. He does not however 
express openly his admission of validity for this 
Agama. He explains in his Visnusahasranàma- 
bhāsya that the names Cāturvyūhya' and Sāttvata' in 
the light of the doctrine of the Pāficarātra system, but 
does not refer to his admission of validity to this 
Agama. It is dangerous to draw the conclusion that he 
was in favour of admitting validity for the 
Pānicarātrāgama. 


The texts of the Pāficarātrāgama as they are 
now available do not contain any statement in 
support of the objections raised in the Brahmasütra-s 
(2-2-39,40). Care must be taken to find out the source 
for these statements of the Pāncarātrāgama. 
Šankara and Bhāskara, who rejected validity for the 
Pancaratragama, should have had an earlier 
commentary containing an exposition for these two 
sütra-s invalidating Pancaratra. Did Sankara take 
the section as controverting Pāūcarātra validity or 
did he refer to these passeges in the Paficaratra text 
or texts of his time, which were expunged in later 
periods in order to keep the Pafcaratra texts free 
from such anti-Vedic statements. Further research 
alone would throw light on this issue. 


! Objection or refutation is not indicated. 
_ Sarnkara; Visnusahasranamabhasya. (sl. 28) 


* See under 58. 
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As part of the second objection, the statement 
of Sandilya is quoted by the opponents while 
interpreting the sutra 2.2.42. This is to be answered 
by showing that Sandilya did not speak of invalidity 
of the Veda-s but expressed his difficulty in getting 
the ultimate good from them. In support of this 
interpretation, there is the incident involving Narada, 
who though well studied in every lore, could not. get 
the knowledge of the self. He got it by practising 
Brahmavidya.’ This does not in any way suggest that 
all other Vidyà-s are worthless. 


The names Sāttvata, Bhagavata and 
Devalaka, are stated to lower down the dignity of the 
Pāficarātra. These words have conventional (rüdhi) 
sense’ and denote only those who worship God. They 
do not earn their livelihood by these practices. 
Yamuna declared that besides, rūdhi, yoga 
(etymological power) will have to be admitted. In 
these cases, we have to admit both of them according 
to the context. The word sāttvata may mean one who 
does work for God or may have conventional meaning. 


' Ch.U. 7. 24, Cf. Brahmasütra-s 1.3.7&8. 
* Vide:--- Ud Wed Fa AE MMT. 
Parasara Bhatta’s Visņusahasranāmabhāsya on Sl. 24. 


* Words have denotative power through convention or 
etymology. According to the former, words are used to 
denote their sense through the strength of usage. The 
latter conveys the sense through the meaning of the 
component parts. 
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Regarding the partaking of Nirmālya it must 
be said that Nirmālya of Narayana is pure and so 
must be partaken.' 


The fourth objection does not stand, as the 
epics also are not included among the subjects of 
study. They have not lost thereby their position and 
validity. The same must apply to the Pāūcarātra. 


The sacrament of Paficasarhskara should not 
be condemned on account of the cruelty involved in 
tāpa, one among the five sarnskāra-s. Strong 
arguments are given by Vedāntadešika with apt 
citations from the sacred texts to.show that this act is 
not intended to punish any one.” If this act is cruel 
then medical operations and punishment meted out 
to children to reform their behavior will have to be 
given up. Pundra and others are dealt with at: length 
by Vedantadesika in his Saccaritraraksa.’ This 
sacrament is to be administered to the pupil by an 


* Cf. aAA ga AAR | 
Sat Yaa USA ERC | | 
Quoted in SR. p.82 as taken from the Brahmapurāņa. 
Cf. Das Gupta S.N., History of Indian Philosophy III Ch.16. 
` SR.II. 
* Udayana: Atmatattvaviveka. p.873 RAS.Calcutta. 


* SR.IIGIII 
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Ācārya who is recognised as one among the 74 
pontiffs created by Rāmānuja. 


The sixth objection is hased on the adoption of 
prapatti as a means to get salvation. Prapatti, which 
is also called Saraņāgati has the sanction of the 
Vedas. He who offers himself to God with the word 
nāma-s, just as the sacrifice is done with the samit- 
faggots, is stated to be svadhvare that īs one who has 
performed a good sacrifice.” Prapatti is one among the 
thirtytwo Brahmavidyā-s lores relating to Brahman. 
This vidya which is traceable to the Upanisads, gets 
treated in the Bhagavadgita, Laksmitantra and 
Abhirbudhnyasamhità. Authority of the Pancaratra 
cannot be questioned on the ground that it is given an 
independent status as the means of Moksa. 


The seventh objection is directed against 
Paficaratra for the reason that it is devoted to .the 
treatment and adoption of the five-fold division of 
daily routine. The authorities of the Dharmasastra 
divide the day into five parts under the names 
Sangava, Sama, Visnupriya, Dharma and Viraga. 
King Bhoja made this classification for worshipping 
God with specific flowers at these divisions of the day. 
The Paficaratra system divides the day (ahorātra) 
into five parts so as to enable the aspirant spend the 


* Andhrapürna: Yatirājavaibhava. sl. 103. 
* Ahs. 37.37b-38a. 


' Taittirtyanáráyana Upanisat 79. 
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entire day for the worship of God. There is nothing 
unworthy of acceptance in this classification.' 


Finally, the objections raised by the followers 
of the Vaikhānasāgama militate against Paficarütra 
validity. In answer to this, it must be noted that the 
trade against the Paficaratra is a regular feature 
forming part of the Prayascitta chapter in all the 
Vaikhanasa Agama texts. The Ratnatraya, Laksmi- 
tantra., Ahirbudhnyasamhita, Sanatkumāra-samhitā 
and Parama samhita do not contain a single 
derogatory reference to the Vaikhānasa system. It is 
evident from this that when the temples were built 
and festivals were conducted there, there should have 
risen occasions for the gifts made to the temple and 
priests thereby those who were interested in the 
promotion of temple worship. It is at this time that 
the Vaikhānasa texts were written and also the 
Pancaratra texts. It is quite natural that the priests, 
who adopted the ways of worship according to the two 
Agama texts, should have developed jealous attitute 
towards each other” Therefore, the mutual 
recriminations could not be traced to earlier periods. 
Consequently, the bitter attack found in the 
Vaikhanasa works against the Pañcaratra ways of 
worship, must be late in origin neither of the Agamas 
would lose validity on this ground. 


1 PR. p.51. 

? Vide: -- Renmūgam g spaglātierinatest- 
BUT a NA sedute āfā + qar fare! NP. 
p.169. 
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, The followers of the Pāficarātra system study 
the Suklayajurveda and attend to their domestic 
duties according to the sūtra-s of Kātyāyana. The 
Sāvitrīmantra is replaced by those enjoined by 
Ekāyana recension and on this ground the 
Pancaratrika-s should not be condemned. Ekāyana- 
sākha is inpersonal in character. This is proved in 
the Kāšmīrāgamaprāmānya.' Jayantabhatta shows 
that the Pāticarātra can be treated as one of the 
recensions of the Veda-s. All Agama-s are beginning- 
less like the Veda-s and those who deray them do 
really scandalise the Veda-s.” Such people are filled 
with jealousy and they have to atone for it.” 


m The Svacchandatantra is a monistic 
Saivagama belonging to Kashmir. It mentions that 
Paficaratragama is Veda itself. Ksemaraja, the 
commentator shows that there is parity between the 
Paficaratra and the Veda.“ 


' AP. PP.78-79. 
^ wafer fe AgURTKRAT fam fe dmg meN | 
Ad. IV. 68b. | 


` Ibid IV.80. 


* Vide:--- sigma Ted q WSR w deny | 

Svacchanda tantra, Saivāgama work of Kashmir - 11. 180a 
Ksemaraja (1000 A.D) of Kashmir comments upon this 
thus. 


mRNA ARa | qq va ow wa wale memfa- 
stafteguftagā | dear utere! gos vdd ada sede 
eft amave siT-T=Tar=Q | 
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Thus it is clear that all the objections raised 
against Pancaratra validity are baseless. There are 
also grounds on which this Agama could be treated on 
a par with the Veda. Curiously enough, all the 
evidences in support of the Paàncaràtragama .are 
available from works written in Kashmir and that 
Ekāyana sakha is authentic. In a way, this is a 
strong evidence to admit Kashmir as the home of the 
Pancaratragama. 


——— Q— ——— ————— P —— ——— 
Ibid. Explanation of dharma and others indicates that the 
name Pāficarātra-s meant the five-fold division of daily 
routine. 


CHAPTER IV 


CONTENTS OF THE 
PANCARATRAGAMA 


The Paficaratra treats several topics like any 
other system of thought. It is necessary. to find out 
whether this treatment accords well with the sense 
of the name Paficaratra. This is to be ascertained 
from the Pāūicarātra texts thenselves. Here arises a 
problem regarding the period when the texts were 
composed. It must be admitted at first that the 
tenets and doctrines are earlier in origin and it is only 
at a later period that the need must have risen to 
record them in writing. 


It is learnt from the Mahabharata’ that 
Sārnkhya and Yoga principles formed the basis of 
Paficaratra for the development. Narayana was 
treated as the ultimate reality. Vyūha doctrine was 
admitted. It is also known from the Pancaratra texts 
which could be treated as earlier in origin that 
metaphysics, cosmology, social life, code of conduct, 
daily routine and initiation for worship received a 
detailed treatment in these texts. Iconography, 
architecture, daily and occasional worship and acts of 
expiation were the topics added at a later period. The 
topics dealt with in the period before the early texts 
were composed show that the Paficaratra system was 
then almost similar to the Vedic texts. Although the 


' Mbh. Santi 34,8.63. 
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texts of the earlier period refer to the temple and 
worship of the idol, much importance was given to 
these topics found dealt with only in the later texts. 
For instance, the words bera, pratima,’ āyatana” 
vimana, mandala’ and others occur in the early texts. 
In a way there are exceptions. Mahotsava,* building 
of temples,’ making of the idols* are referred to in 
some of these texts. Elaborate details are however 
not found in these texts. Mantra-s however, receive 
detailed treatment in these texts. It is therefore hard 
to draw the line to demarcate the two periods one 
from the other. Dr. Shcrader has offered a list 
containing ten topics as dealt with in this system 1. 
Philosophy, 2. Linguistic occultism, (mantra-sāstra), 
3. Theory of magic figure (yantra) 4. practical magic 
(māyāyoga) 5. Yoga, 6. Temple building (Mandira- 


* SkS.Brahma, 6.46b 


? JS.13.57a; SS.21-12b; Paus, 36-414 


° JS.13.58b; SS:7.115b; LT.49.22a (Visnuniketana is the 
word used) 


* Ahs.42. 49a. 

* JS.20,187a; SS10.36a; Paus.Ch.5 (25 mandala-s) are 
enumerated and described) Ahs.48.35a; LT.40-82b; SKs 
Siva.Ch.10. 

° JS.20.382b-386 

? [bid 20,SS.24. 354-431; Sks Brahma Ch.8. 


° Ibid 20, Sks Brahma Ch.7. 


42 Pāūicarātrāgama 


nirmāņa) 7. Image making and Pratisthāvidhi. 8. 
Domestic observances (Sarhskāra-Āhnika), 9. Social 
rules (Varņāšramadharma), and 10. Public festivals 
(Utsava).' These topics could be admitted to have 
received treatment in a general way. Same of these 
are found treated in some texts, others in other texts. 
Even while some of these topics are treated, the texts, 
which could be considered to belong to an earlier 
period, do not observe any particular order in dealing 
with them. 


It is in the later period, that the Āgama texts 
were divided into four sections - Jīūānapāda, 
Yogapāda, Kriyāpāda and Caryāpāda, Treatment of 
this division is available only in the Padmasamhita 
Other texts do not have this clear-cut division. The 
Kriyāpāda, which is referred to in the Laksmītantra, 
is too brief and does not contain any of the aspects of 
the Kriyāpāda.” The Paramesvarasamhita mentions 
a Jnanakanda evidently identical with Jnanapada 
which is not now available. 


Among the four divisions, the Jfiānapāda deals 
with tattva, which includes Reality cosmology and the 
world. Methods of practising yoga are dealt with in 
the Yogapāda. The details regarding the selection of 
materials, building of the temple and installation of 
the idol are the topics treated in the Kriyapada. The 
Caryāpāda deals with initiation, worship of the deity, 


Also Schrader; Introduction to Pāficarātra. 


* LT.53.1 
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conduct of festivals everyday and on occasions, 
renovation of temples and acts of expiation. 

The Pāficarātra works of the later period have 
also divisions of a different kind. The Narasirhha 
Samhita has three parts calleld first, second and 
third with the names Jāpavaibhava, Yajūavaibhava 
and Istivaibhava on several matters of the Pāūica- 
rātra system. The Brhadbrahmasamhita has four 
pada-s called first, second, third and fourth treating 
the matters of the Pāūcarātra and glorifying Krsna 
cult. The four sections of the Sándilya Samhita are 
called first, second, third and fourth and deal mostly 
with the customs and practices of the Vaisnava-s of 
the later period. 


In this context, mention is to be made of ten 
divisions of the Sāttvata system. The divisions’ are 
named Bhagavatasamhita, Karmasarnhitā, Vidya 
(mayi)samhita, Kālasamhitā, Kartavyasamhita, 
Vaisesikasamhita | Samyamasamhità,  Adhikāra- 
samhita, Margasamhita and Moksasarmhitā. These 
have the name sarnhitā for each division but do 
appear to be the names of ten samhita-s of the 
Pancaratra system. Rather they must be the names 
of topics that are dealt with in-this system. 


* Ahs.12.45b-48 


CHAPTER V 
JNANAPADA 


This section deals with the knowledge of 
reality, cosmology, means of attaining Brahman and 
the material world. The Padmasamhita treats these 
topics, in a well arranged manner yet more details 
are available in the texts of the early period but all 
the aspects of these topics do not receive in any single 
text among these. 


Reality (tattva) is threefold under the names 
Pradhāna, Purusa and Īša which are acit, cit and 
Iévara. They are also stated to be gross, subtle and 
transcendental. Matter and its products are gross 
self is subtle and Īša is transcendental.’ 


Brahman, the ultimate reality is of the nature 
of bliss and is devoid of all that is to be given up.” 


It is free from the spatial, temporal and 


objective limitations. It is partless and also has 


' Vide:--- Rei GH R aragura maad RSRT | 
Wgrrgesvmei wem |1 JS 16.12b-13b 


* JS. 4. 60b 


` Ahs.2.46-53. 
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parts. It is gross, subtle and transcendental.? The 
gross form is used for creation, maintanence 
(protection) and destruction of the universe. It is 
present within the heart of every being through its 
subtle form and shows favour to the beings devoted to 
it. The transcendental form is blissful and perfect 
and all-pervading.” It is again of three kinds with the 
names Visņu, Mahāvisņu, and Sadavisnu. The idol 
for which worship is not yet done is 'Visņu. 
Mahāvisņu is the name given when it is consecrated 
and installed. Both these are to be worshipped. The 
name Visnu is given to the deity having parts that is 
in the form of the idol. Mahāvisņu has parts and is 
also partless. Sadāvisņu is partless (niskala) and 
thus does not have form." 


Visnu has six qualities, Jnana knowledge 
which is sentient and self-revealing Sakti power’ 
which is of the nature of the world, Aisvarya 
overlordship on account of which, it has .the 


' JS.2. 28b 

* Ibid 3. 21b 

` Ibid 4. 23-25 

t SKS Brahma 6.138-140 


5 Sakti is of the nature of the world. This means that the 
world of the sentient and non-sentient beings becomes the 
attribute to Brahman. It is only in this sense that Sakti is 
said here to be of the nature of the world. Otherwise, 
Brahman will have to be admitted to undergo change: 
Vide;--commentary on LT.2.30. i 


5 


46 Pānicarātrāgama 


independence of becoming the agent of all creations, 
Bala, which is free from strain or fatigue, virya, 
virility which does not undergo any change even 
Brahman becomes the material cause of the world 
and Tejas, might which does not need any co- 
operation from others. These together constitute a 
group called sadgunya. Brahman is sometimes 
described as free from attributes which means that it 
is free from the qualities of matter.’ Jnàna alone is 
the transcen-dental form of Brahman, while the other 
five are the qualities of Jnana. Sādguņya represents 
thus the transcendental form of Brahman.* Brahman 
has really no form but has these six qualities and it is 
therefore, held to have Sādguņya as the body.* 


The Pāūcarātrāgama admits Sakti, the female 
sentient principle as ever associated with Brahman. 
Sakti is also called by several names such as Sri, 
Laksmi , Padma and others.” Sri is therefore known 
as N ārāyaņīšakti.* Sri and Narayana are closely 
associated with each other and play their roles for the 
sake of humanity without any discord. They are 


` Ahs.2.56-61a 
* Ibid 2.55a 

* Ibid 2.61b-62a 
‘LT. 11. 2a 

° Ahs. 3.7-24. 


"Ibid 3.24b; LT.8.9b; Paus : 10.21a; 
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treated as one single Reality. Both have the same 
transcen-dental form of sādguņya.” Sri is the creator 
and Brahman is then admitted to have become the 
creator as whatever she does is attributed to him." 


In order to create the world, Sri evolves herself 
into the states of six koša-s The six koga-s are 
Sakti, Maya, Prasūti, Prakrti Brahmāņda and Jīva.” 
Sakti represents the transcendental form. Maya 
presents the begining of material creation, marked by 
the emanation of Aniruddha and Rati, her own form.’ 
Prasūtikoša is the stage when Sri appears as 
Mahālaksmī , Mahāmāyā and Mahavidya.’ The Lord 
lies in water. This is Prakrtikoša” The cosmic egg 
evolving into Mahat, earth and others is Brahmāņda- 
koša.” The Jīvakoša comprises bodies of: living 


t Ibid. 3. 25, 26a 

* Ibid 6.25a, 9.31a 

* LT.9. 6b,7. 

* The word Koga here means abode or body. 
ORE genu WROTE | LT.6.5b 

* LT.6.3b-4a 

* Ibid.6.9a 

"Ibid 6. 18 

* Ibid 6. 20 

*Ibid 6.21b-22a 


"Ibid 6.23b-24a 
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beings. The Lord is present in His three forms of 
Samkarsana, Pradyumna and Aniruddha. The beings 
of various kinds are present in the other five koša-s.” 


Sri has five functions, namely creation 
maintenance, destruction, disappearance and 
showing favour.  Dis-appearance means that she 
conceals Her real form before the beings. Favour is 
affording relief to people from werldly misery. 
Favour which she shows to the beings is called 
šaktipāta.' 


Sakti is two fold under the names Bhüti and 
Kriya. In the act of creation Aisvarya part of 
sadgunya gets a dominant rule and is calleld 
Bhitisakti. Tejas gets its importance resulting in 
the division of Kriyasakti. Bhūtišakti sustains the 
world and the other is active. The former is of three 
kinds represented by the unmanifested matter time 
and selves. Bhūtišakti brings about creations of 
various kinds. Kriyāsakti provides the created world 
with protection. Sudaršana represents Kriyasakti. 


' Ibid 6.24b-25a 
*Ibid 6.26 

* Ibid 12.13b-14a 
* Ibid 13.8; Ahs.14.30 


° Ibid 29.8,9. 
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Visnu possesses five forms para - transcen- 
dental, vyüha - the four fold division, vibhava - divine 
descents, arcā - the form of the idol and antaryamin - 
inner controller. These are all intended for the 
welfare of the beings. From the transcendental form 
arises the subtle form of Vasudeva having two hands. 
Another Vasudeva arises from him with four-hands 
holding discus for the stability of the world, lotus for 
creation to be taken up again, conch for granting 
release to the beings in bondage and club for 
destruction. Out of him arises another Vasudeva 
called Vyūhavāsudeva and Narayana. Samkarsana 
arises from Vasudeva, Pradyumna from Samkarsana 
and Aniruddha from Pradyumna.' 


All these three and Vyūhavāsudeva have 
sadgunya , but three have a predominant portion of 
jana and bala, ai$varya and virya and sakti and 
tejas in pairs respectively. Sarhkarsana attends to 
the exclusive means for making the selves attain 
moksa, Pradyumna is in charge of the practice of 
dharma and Aniruddha awards the fruits for the 
deeds. These four forms together constitute vyüha. 
This group is called cāturātmya and caturbrahma 
and is called paficabrahma along with Paravāsudeva.” 


' Pas Jñàna 1.2.8-18. 


* Ahs. 5.17-18a; 21-24; for further information Cf.LT.4.18- 
20a 


* Ahs.16.84. 
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Cāturātmya is held to be of four kinds. The 
first has the brilliance of thousands of fire, sun and 
moon, is pure knowledge, and is the source of all 
activities. The second group has a permanent form 
brilliant like the sun, grants the fruits for kaivalya' 
and enjoyment and destroys the cause of bondage. 
The third kind causes maintenance, creates and 
destroys the world. The last kind is that at whose 
order the world remains stable. It bears different 
colours white, red, yellow and black in the Krta, 
Treta, Dvapara and Kaliyuga-s respectively.” There 
is another kind of cāturātmya securing the purpose 
for meditation. This group is the root cause for all 
actions. The first kind is called sausupta, that is the 
state of deep psleep. The second is called svapna, the 
state of dream, in which the four deities resemble 
Paravasudeva in their colours, granting the fruits of 
enjoyment and kaivalya and destroys the cause of 
bondage. The third is marked by the state of 
wakefulness with the resplendent from holding the 
discus and others. This is declared to be the best’. 
This concept of cāturātmya is intended ‘for 
meditation. l 


In order to help the meditators, the 
Pāñcarātra Agama has evolved the concept of 
Visakhayüpa, a refulgent pillar having four phases, 


' Kaivalya means aloofness, which is the goal promoted by 
the desire to be aloof from distraction. 


° 88.5. 82-89, Cf. LT.2.40b-42. 


*LT.10.21-44. 
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each one facing one direction each. Each face has the 
figures of the four vyūha deities. The figures start 
with that of Vasudeva at the top, followed down by 
those of Sarnkarsana, Pradyumna and Aniruddha. 
Each phase denotes the uninterrupted continuity of 
the four vyūha deities through the four stages of 
meditation, Vasudeva for turiya, Samkarsaņa for 
susupti, Pradyamna for svapna and Aniruddha for 
jagrat. The phase facing east has more distinct figure 
of Aniruddha, while others are relatively not bright 
and the others facing south and other directions have 
more and more distinct appearance in the figures of 
Pradyumna, Aniruddha and Vasudeva respectively. 
The persons, who meditate on Aniruddha in the first 
phase, worship him in the jāgrat stage, on 
Pradyumna in the second phase in the svapna stage 
and so on. The figures, on which meditation is under- 
taken will be very bright with all features in the case 
of Aniruddha, with the features indistinct in the case 
of Pradyumna, with them appearing as mere lives in 
that of Samkarsana and nothing appearing in that 
of Vasudeva.' 


The vyüha deities are intended for meditating 
upon them passing through the four stages of jagrat, 
svapna, susupti and turiya, which are called Visva, 
Taijasa, Prajña and Turyā” The Pàancarütrüágama 
texts however describe each of the vyūha deities as 


* SS.4. 7-20 where Visakhayüpa is also referred to with its 
another name Brahmayūpa. Cf.LT.11.9-18. 


? Màndukya Upanisat 3-7. 
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having particular formations regarding the weapons 
held by each one of the four hands.’ 


The all powerful Narayana descends down in 
this world for the well-being of humanity. The form 
with which he appears before people is called 
vibhava. It is said that gods too could not see Him 
except in this form.” Such forms are mainly ten 
beginning with Matsya and ending with Kalkin. 
Apart from the ten vibhava forms, there are other 
vibhava forms also called vyūha. Among them 
Kegava, Narayana and Madhava issue forth from 
Vasudeva; Govinda, Visņu and Madhusūdana from 
Samkarsana; Trivikrama, Vāmana and Sridhara 
from Pradyumna and Hrsīkeša, Padmanabha and 
Dāmodara from Aniruddha. There are other deities 
belonging to the vibhava division. They are 
Padmanābha, Dhruva Ananta, Šaktyātmā, Madhu- 
sūdana, Vidyādhideva, Kapila, Visvarūpa, 
Vihangama, Kridātmā, Badabāvaktra, Dharma, 
Vagisvara,  Ekārņavašaya, Kiirma,  Varāha, 
Narasimha, Amrta-haraņa, Sripati, Divyadeha, 
Kāntātmā, Anubadhā-raka, Rāhujit, Kālanemighna, 
Pārijātahara, Lokanātha, Sāntātmā, Dattātreya, 
Nyagrodhasayi, Ekasrngatanu, Vamanadeha, 
Sarvavyapin, Trivikrama, Nara, Narayana, Hari, 
Krsna, Parašudhut, Rama, Rama (Dhanurdhara), 


"SS. 5.9-26, the forms of the deities are to be meditated in 
the petals of the lotus drawn according to the rules laid 
down in the Agama. of LT. 10. 27-38, Paus - 36, 139-184. 


*VP.1.4.17. 
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Vedavit, Kalkin and Pātālašāyana” The Laksmi- 
tantra has the same list with the following 
differences. Yajnavaraha in the place of Varaha’ and 
Divyadeha, Amrtadharaka, Santatma and 
Sarvavyapi treated in the Sāttvata-samhitā appear 
as having the sense of attribute to Kāntātmā, 
Rāhujit, Lokanātha and Trivikrama respectively. 
The total number of the vibhava forms given here is 
38. The Ahirbudhnyasarhhita! enumarates the forms 
and mentions the number as 39. It follows the 
Sattvatasamhita closely. The name Divyadeha 
mentioned in the Sāttvatasarmhitā is omitted here. 
The names Amrtadharaka,  Sāntātmā and 
Sarvavyapin are also found here. Two of these will 
have to be dropped to justify the number of deities as 
89. Visākhayūpa is mentioned separately in the 
Sattvatasamhita and Laksmitantra before 
enumerating the names of 38 deities. Including 
Višākhayūpa, the number comes to 39. These 39 
names with the 12 names Kesava, Narayana and 
others are 51 names of deities considered.to be 
vibhava forms. They are also called Prādurbhāva. 
There is another list called by the name 
Pradurbhavantara which includes the names like 
Sanaka, Sananda, Suka, Saunaka and others who are 
also descents in which Narayana presents himself 
through his power.” 


"SS. 9,77b-83b, The total number comes to 42. 


*LT.11. 19-25. 


° Ahs 5. 50-57a 


t Vide: maniy fasreregeummasmg Ši 
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Sri too has a group comprising Laksmi , Pusti, 
Daya, Nidrā, Ksamā, Kānti, Sarasvati, Dhrchi, 
Maitri, Rati, Tusti and Mati, who are twelve in 
number, Sri divides herself into Laksmi , Kirti, Jaya 
and Maya.’ 


Arca is one of the five forms of Narayana. It 
takes the form of the idol (pratima) also called by the 
names Vigraha, Bera,’ Mūrti and others. It is made 
of metal mud or wood. It requires installation in a 
temple. It is said that the Lord has no concrete form 
yet he takes up this finitised form out of the desire to 
do good to His devotees.* The last form is that of the 
inner-controller (antaryāmin) of the beings in whose 
hearts He remains controlling them and their 
activities. He is the inner soul of all beings sentient 


NIGNĪATRRTEIEGIRU g anaf | | 36-135b-136b 
‘SS. 9. 85; For a different account, see LT 9-1-43. 
* LT.45. 2 


* The derivation of the word Bera is hard to get at. This 
word does not occur independently occurs in the name 
Kubera of the Lord of wealth. This name means one who 
possesses a deformed body. 


t Vide : 
Wa Wer Tor | 
STR age ari fii WE! | IS.2.91 
Ra Garam feral aamerafrsd.! SS.6.22a 
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and non sentient possessing an immortal form with 
all the six qualities in full.’ 

All the five forms are not mentioned in the 
texts which are considered to be of early date. Para, 
Vyūha and Vibhava forms are treated briefly in many 
of these works.  Vyüha gets a more detailed 
treatment. The words bera, pratima and others occur 
but the word arcā” is not mentioned in all these texts. 
The grouping of the five forms must have been of 
later date in origin. 


In all these five forms, Sri is found to be with 
Narayana.” The names assumed by her are different 
in each case. The names differ widely in the case of 
the arca form worshipped in temple. 


These gods and goddesses have sadgunya for 
their bodies which are made up of šuddhasattva. It 
may be held that these bodies could have been made 
out of sattvaguna without any tinge of Rajas and 
Tamas, but the possibility of the sattva quality 
getting a tinge of the other two qualities cannot be 
ruled out. Therefore, a non material and self- 
luminous matter is admitted to show that the 
products made of this stuff are immutable. Such 


t Vide : LT.36.38; Cf. Ibid.50.7; Ahs. 59.36b 

? Vide : LT.2.59, The word Karmārcā occurs in Paus.43.25b. 
This may be taken to indicate that the form of arca is 
admitted in this text. 


° Vide: VP.1. 9 LT.8. 13-462; Ahs.6.25; 28.85. 
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being the nature of the bodies of these deities, they 
do not have bones, marrow or flesh.” 

The self is sentient and possesses the residues 
(sarhskāra-s) of deeds done from beginningless time.” 
It is eternal *and is also known by the names Atman, 
Jiva, Purusa and others, It is knowledge and at the 
same time knower. At the time of creation, they 
issue out of Sri and form part of the Bhitisakti of 
Laksmi *. Their bondage in the world is determined 
by the Lord’s Nigraha or Tirodhānašakti, with the 
result that they are affected by all imperfections. 
They again, as a result of this commit misdeeds. The 
loss of its natural form shrinks into that of atom. 
From this it is to be understood that the natural size 
of the soul is not atomic. 


Four means are prescribed for the self to get 
rid of bondage. They are Karman, Samkhyā, Yoga 
and Sarvatyāga. Karman means the Nitya, 
Naimittika and Kāmya kinds that are enjoyined in 
the Veda texts. It is to be understood in relation to 
one’s caste and order in life. While doing them, the 
self shall abandom its agency, fruit and do karman, 


' Mbh. Santi.206.60; Varāhapurāņa 34.40. 
* JS.3-17a; 

EL 711 

‘Ibid 16. 18-19,22a; 


` Ahs.14. 15b-24. 
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with a desire to attend to them as a mode of worship 
of God. 


Samkhyà means knowledge of number” which 
refers to the twenty four products of matter, 
reflection (carcā) and correct knowledge. Reflection 
consists in the careful analysis of the products of 
matter in relation to God. There would arise the 
correct knowledge of Reality, that is, Brahman on the 
proper understanding of the workings of matter and 
its products.” 


Yoga is of two kinds with the names Samadhi 
and Samyama. The former results from the practice 
of the eight limbs Yama, Niyama and others. This 
shall abide in Brahman called: Srinivasa. The latter is 
of two kinds physical and mental and is of the nature 
of good deeds done only with reference to 
Paramātman. Karman which is mentioned at the 
outset as the means will produce correct knowledge 
by purifying the inner organ (citta). Then the Lord 
gives the knowledge to that self. This is samkhyā 
mentioned as the second means. This knowledge 
would be immediate like perceptual knowledge." 


The fourth means is Sarvatyaga, that is giving 
up all works along with the limbs or parts pertaining 
to them and seek shelter under God. This is also 


* LT.15. 18-23a. 
? Ibid. 15. 24-36. 


* Ibid. 16. 30-42a 
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called by the names Prapatti, Nyasa, Šaraņāgati and 
Atmasamarpana. It consists of six parts : 

1) Resolution on the part of the self to act in 
conformity with what is favourable (ordesirable) to 
God. 2) Abandoning such acts which go against 
God’s will, that is, those, which would cause 
displeasure to Him. 3) Firm conviction that he would 
protect the self. 4) Choosing Him as the protector. 5) 
Surrendering one’s self to Him and 6) Humility. 
Among these, the fifth is the actual act of Saranagati 
and the others are parts. As a preliminary to 
undertaking the means, the deeds prescribed and 
those prohibited are to be given up and a middle 
course is to be followed. The deeds that are enjoined 
are Agnistoma and others. Saying or doing injury to 
others comes under the prohibited deeds. Those who 
take to the paths of knowledge and yoga are not 
comparable even to a billionth fraction of Him who 
adopts Prapatti.' 


Symbolically, prapatti is a sacrifice. While.the 
faggots are offered in the sacred fire, here the word 
namah is used and offered to God. He who does this 
sacrifice is called svādhyāya, one who has done a good 
sacrifice.” 


The word saranagati is meaningtul in this 
context as Sarana means house and protector) The 


' LT. 17. 58b-63, sec. Ibid, 66-75 for an explanation of these 
parts; Ahs. 37-37-48. 


* Ahs 37.37b,38a. 


* Ibid. 37. 21b 
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vedic authority’ for prapatti is contained in the 
following passage. 


q ahea a sīga? cub ACT <w<TST Hat sna | 


gt ma WR | R.V.8-19-5 

All these four means are not very closely 
interrelated. While the Laksmi tantra ‘would treat 
Karman, Samkhya and Yoga as interrelated, the 
Ahirbudhnyasamhita has a slightly different account 
to offer. According to this téxt Jnana and Dharma 
are the two means of bringing about final release. 
Dharma stands for Karman. Knowledge is two-fold, 
mediate and immediate. Dharma is the cause for 
these two. Dharma is of two kinds, the immediate 
means of worshipping God and the other mediate 
bringing about jñana. While every system of thought 
could bring about the result only indirectly 
Paficaratra alone will bring out the result directly.’ 
Evidently, the five-fold classification of daily routine 
and the practice of daily work according to it are 
meant here. 


Name of these means could be undertaken 
except through the grace of Visnu. This favour is 
technically called šaktipāta, alighting of grace.’ It is 
curious to note that among the Paficaratra texts, this 


' Cf. JA.10.63. 
* Ahs. 13, 12-23. 


* see under 46. 
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word occurs only in the Laksmitantrat and 
Ahirbudhnyasamhita." 

The process of getting release is described in 
the Pāncarātra texts. The four vyūha deities are to 
be worshipped by concentrating on the specific 
qualities of each. By this method, the self enters into 
Aniruddha, then into Pradyumna, then into 
Sarnkarsana and finally into Vasudeva.’ 


The place where released souls reach is called 
Mahāvibhūti where tranquillity and bliss prevail.‘ 
This place is also made up of suddasattva.” .By 
entering into Vasudeva, the. selves donot get lost 
there. They have only close communion (sáyujya) 
The selves then have a form of the size of a mode 
(trasarenu) possessing much radiance.’ 


l isque SA re wronged: | 

LT Sri knows the occasion for showing Her grace which 
could not be got through human effort or by any other 
means. Ibid.13-10. 

*Ahs, 14. 30,33. 

* Mbh. Sànti 354. 13.20. Pas. 1.12. 49-53. 

* LT.17.5. 

° Ahs. gives a description of this place to 21-26. 

* Sks. Rsi 3.97. 


” Ahs 6-27-28a. This is against the concept held in th: 
Visistadvaita school. 
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As an Agama, the Pāñcarātra system arose 
not merely to enjoin and explain the ways and means 
of worship but also to lay down specific guidance for 
the performance of the funeral rites’ and annual 
ceremonies for the departed souls.* Among the texts 
of the early period the Jayakhya and Pauskara deal 
with these topics.” 


Cosmology is treated in the Jayākhya, 
Laksmitantra and Ahirbudhnyasarnhitā. Creation is 
of three kinds, pure, mixed and impure. The 
emanations and descents of Visnu and Sakti mark 
the pure creation. This includes the rise of the vyüha 
deities and 38 or 39 vibhava deities.‘ The mixed kind 
involves the rise of Brahma, Visnu and Rudra. The 
role of these deities as also Hiranyagarbha and Virat 
are included within this." To the impure kind belongs 
the evolution of Samkhya categories.” 


t JS. 23.63b-155. 

* Ibid. 23. 1-61; Paus (27.1-147a; 147b-293&594-729a) gives 
the procedure for Nityasráddha, Naimittika-srdddha and 
Kāmyašrāddha. 

` Ahs. 5; JS.4; LT.2. 

* Ahs. 5. 50-56a 


* Ahs. does not treat this. JS. calls this as Brahmacarya.. 
LT. does not treat this in a separate chapter. 


* Ahs. 6&7; JS(3) calls this as Prādhānikāšaya. LT.5. see 
Introduction to LT. PP.29-31. 


6 
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The created world is maintained by Sakti on 
principle, but it is attended to by the vyūha and 
vibhava deities. 


Dissolution starts with the effects in the form 
of all products merging into earth, earth into its cause 
water, water into fire and so on. Time merges into 
Niyati which gets into Sakti. Sakti merges into 
Kūtasthapurusa, who gets into Aniruddha and in 
this way Samkarsana gets into Vasudeva.’ 


The Tattva-s are enumerated as twenty four 
after the manner of the Sārnkhya system.” Pradhāna, 
Purusa and Iga are the three tattva-s according to the 
Jayakhyasamhita’ The Padmasamhita enumerates 
fiftyone tattva-s'. In this text are described the 
regions above, below the earth and the things on 
earth. 


t Ahs.4. 
* LT. 15.36, see LT.6.42b-45a for a different list. 


* JS. 16.13a. This is the same as cit, acit, igvara admitted 
in Visistadvaita. 


* Pas .1.8.39-48; 


CHAPTER VI 


YOGAPADA 


It is interesting to note that Yogic practice is 
given separate treatment in the Agama-s. Yoga is 
only one of the means of attaining freedom from 
bondage yet, it is the means enjoined in the earlier 
texts . It is the means to find the Supreme Being 
within one’s own self while others are initially 
concerned to treat God as externally knowable. 
Therefore the Pāficarātra system is also known as a 
system of Yoga.’ 


Yoga is union (or contact) between the 
individual and supreme soul .* It is of two kinds 
sagarbha and nirgarbha. It cannot be undertaken 
without reference to some restrictions. The Sattvika 
food must be taken in order to get rid of Rajas and 
Tamas which exert pressure on the body. The food 
that is taken shall not be much nor subnormal.’ 


' JS.33 
* Vide: TERA Whb daai ww Parama 1.33b. 
° Ahs. 31.15a 


* JS.33.23a; Sagarbha means having japa and dhyana and 
nirgarbha means not having them. 


° Sks Rsi 3. 1-24a 
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The practice of yoga is to be undertaken 
through eight stages and hence is the name 
Astangayoga. The stages or limbs .are Yama, 
Niyama, Asana, Pranayama, Pratyāhāra, Dhāraņa, 
Sayana and Samadhi.’ The Pāficarātrāgama bears 
the influence of Patanjali's system of Yoga, but it does 
not follow that system fully. 


Among the eight limbs, Yama’ is intended to 
prevent acts of evil consequences. The definitions 
given to some of the kinds of Yama, Niyama and 
others are different from those given by Patanjali. 
Ahimsa is cessation from doing harm to others 
through thought word and action. Asteya is absence 
of desire for others wealth. Brahmacarya is not 
considering of one’s wife as an object of pleasure. 
Truth is utterance of useful words to convey the 
matters as they are. ° Aparigraha is left out. Daya, 
Sauca Dhrti, Ksama, Arjava and Mitāhāra are 
inclued within Yama. Sauca is making all the senses 
fit for doing the deeds that are enjoined for practice. 
Dhrti has the optative sense of the categorical 
imperative for doing one’s work even during times of 
calamity. Ksamā is to keep the mind unchanged even 
when there rise occasions to disturb it. 


' YS 2.29. 
? Cf. Pas.2.1.8. 


* Ys.2.32. 
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The Niyama-s are regulative in character. 
They are five according to Pataüjali! Santosa, among 
them, is contentment when incidents occur by chance. 
Tapas consists in reducing the body through 
observances like Krechra, Candrayāna and others. 
While Isvara-pranidhana is meditation to Patafjali, 
the Pāficarātra reads this word as Isvarapijana 
which means worship of God with devotion and 
according to one's capacity. Svādhyāya is replaced in 
this Agama by the word siddhantasravana which 
means listening to the settled conclusions 
(siddhantas) arrived by the study of the: meaning of 
the Veda-s and especially, the siddhānta, another 
name for the Pāñcarātra system” Dana, Mati, 
Astikya. Hri, Tapa and Vrata are added in this 
system making Niyama to be of ten kinds. Dana is 
giving to the deserving that which is procured in the 
right way. Mati is faith in taking up the work 
enjoined in the šāstra. Astikya is scriptural decision 
for determining a matter as knowable through the 
Veda-s. Hri is shamefulness in doing a prohibited 
act. Tapa is training in the mantra-s as taught by 
the preceptor. Vrata is undertaking a means as 
instructed by good teachers.“ 


* Cf.Pas.2.1.8. 
? YS.2 32. 
` Ahs. 31.28b 


* [bid 31.25-30a 
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Asana, the third limb is posture which can 
comfortable be adopted and kept on for a sufficiently 
long time. The Agama texts mention their kinds 
deffrently, some as eleven, others ten” and still 
others eight! The Jayākhyasarhhitā mentions only 
four of them." 


The next limb is Prāņāyāma which means 
controlling the vital airs. The vital airs are ten with 
the names Prana, Apana, Vyāna, Udana, Samana, 
Naga, Kürma, Krkara, Devadatta and Dhanaījaya” 
They occupy some specific plaees in the body and play 
their own roles. Before taking up Pranayama, the 
tubular veins (nàdi -s) have to be purified. There are 
72000 Nādī-s in the body". These occupy the entire 
body from perineum (Mūlādhāra) and pass upwards 
upto Brahmarandhra' on the top of the head. There 


‘Vide: FRYE! YS 2. 
* Ahs. 31.31b-32. 

* Sks. Rsi. 3.25-26. 

* Pas. 2.2, 10b-22 

* JS.36. 17b-18a 

* Pas. yoga 2. 24b-27. 

' Ibid " 2.28.36. 

‘Ibid "2-25, Sks-Rsi 1.17. 


? Ahs. 32. 11a-12. 
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are six circular regions (cakra) within the body 
through which the nādī-s pass. Among these veins 
fourteen’ are prominent and among them, three are of 
upmost importance. They are Susumna, Ida and 
Pingala. Sušumnā and Ida is in the left nostril and 
Susumnā in the right. Ida is filled with external air 
and let out through Susumnā, after keeping it for 32 
matra-s.” Similarly, Susumnā must be used and air 
must be letout from within through Ida. This process 
is to be done for three months by which time the veins 
would become purified.* 


Pranayama is then to be taken up. It consists 
of three parts, Recaka, Pūraka, and Kumbhaka.* 


Pratyāhāra is the next limb in which the 
senses are withdrawn from their objects. Dhāraņa is 
keeping the mind remain stable in Brahman. 
Dhyana consists in the fixing up of the mind in God 
and meditating upon Him. Samadhi is the last stage 
when the mere object alone is present to the practiser 
of Yoga? This results in the close communion with 
Visnu. 


*Ahs. 32.18b-20a. 
? Ibid 32.43a 

* Ibid 32.46b-47a 
* Sks. Rsi. 3. 60b 


° Ahs. 32.70b-71a 
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Places like Prayāga, Kuruksetra Brahmā- 
varta, holy rivers and lakes like Gangā, Candra- 
puskariņī and Paīīcanada, holy forests and others are 
the regions where yogic practice is to be undertaken.” 


Through Yogic practice, the yogin requires the 
direct vision of Visnu, gets at him, speaks to him, 
speaks of the past and future and realises the 
ultimate reality. 


* Sks. Rsi. 3.40-53 


Ibid. Ibid 3. 98-120. 


CHAPTER VII 
KRIYAPADA 


The Pàricarátra texts of the later period treat 
at length the construction of temple, making of the 
idols, and their installation. These topics are brought 
under the third division of the Agama ‘called 
Kriyapada. 


The earlier texts of the Pāūicarātra refer to 
ultimate reality as Mantradeha. The mantra-s were 
recited during worship and were also used for japa. 
Yet, God was not known to the worshippers as 
possessing definite features. A concrete figure could 
have been considered capable of satisfying the 
worshippers to see God. The mantra-s had therefore 
the syllables constituting them caused or written on 
a yantra which was made of a leaf like birch-bark or 
metallic plate. Diagrams are drawn or caused on this 
taking the shape of circles within the figure of a lotus 
which is also drawn there. The syllables of the 
mantra are called on the petals of the lotus following 
the directions which vary from deity to deity and 
given in the Agama texts. The Yantra then becomes 
the body of God. The syllables of the mantra are to be 
uttered with pointed reference to the letters called in 
the yantra. The yantra then becomes deified. It 
becomes then fit for worship. The word yantra is 
derived from the root yam for control. The yantra 
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thus becomes a means to control the mentai 
conditions of the worshipper' and fix them on mantra. 


The aspirations of the worshippers are not 
fully met with even by the yantra. The letters are 
only symbols and do not represent God’s form. 
Perhaps the linga was brought to serve the purpose. 
There were the linga-s for Brahma, Visnu , Samkara 
and Trideva (for all the gods).” The three deities were 
treated as represented by these linga-s. 


Yet, the actual figure was not made available. 
Hence an idol was instituted to serve the form of god. 
It possessed all the features of God whom the 
devotees generally expect process. This idol was 
made of any metal, or stone or mud. The forms of the 
idol came to possess marked features according to the 
deity whom the devotes desired to possess. The idol 
is called pratima, arcā, bera and vigraha. Installation 
of the idols, following the rules of the Āgama-s 
invested them with spirituality and became fit for 
worship. 


Structures are to be built to house these idols. 
They are called Ayatana or Prāsāda.* The principles 


' Vide: Fa Wang unb ATT cada | 
Sabdakalpadruma IV P.13 
* fere" g fāfād wih sel WT 9 | 
Será g fred a age ufa Rien | | 
Sks. Brahma 6.50b, 51a. 


* R.H 6.4; other names are devāgana and sthāna which also 
occu. Ibid IT. 71.40, III 12.17-21. 


Kriyāpāda 71 


and process which are contained in the science of 
archaeology govern the construction of temples. 
Decorations are to be made in the pillar, ceilings, 
walls and spines according to the directions given in 
the subject of sculpture. Iconography plays a 
prominent role in the selection of materials and 
making the icons out of them. Differences are how- 
ever felt in each of these items and are to be 
accounted for as they are undertaken to meet the 
requirements of people professing different creeds. 


Some preliminary rituals are undertaken 
before beginning the construction of temples. Proper 
sites are to be selected for the formation of village or 
town where the temple is to be constructed. Such 
villages are described and are of some kinds with the 
names Dandaka, Svastika and others which are 
described in the texts. Provision must be made to 
build houses for people of various living. The site 
must be tested beforehand regarding fertility and 
availability of water. The ground is therefore 
ploughed. The finding of certain kinds of stones and 
gems are held to indicate the nature of the result 
when the temple is constructed’ there. 


` Eight kinds are enumerated. The other six are Prastana, 
Prakirna, Nāndyāvarta, Pataka, Padma and Sripratisthita 
- Pas. Kriya 2.4. 


2 This is achieved by ritualistic acts called Karsana, 
Pas.Kriyā 3.27b-30a. 


*=1 
bs 
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A temple in miniature called Balaiaya or 
Tarunàlaya, a replica of the temple to be constructed 
is to be built at the outset and an idol is to be 
installed there. Daily worship is to be offered to this 
idol. This shall be of a prescribed measurement and 
shall be like the idol to be installed later. Mahotsava 
too shall be performed with this idol.’ 


Commencement of the building of the temple 
is marked by placing the first brick in a deep pit 
where the temple is to be constructed. Perfect and 
flawless stones are to be used for preparing the brick. 
A box is to be made out of metal. Gems of various 
kinds are to be placed within that box. It shall be 
closed and placed above the first brick. The entire pit 
is to be filled and covered with mud and minerals. It 
is on this that the sanctum sanctorum (garbhagrha) 
is to be built. 


The Garbhagrha is to have four main parts - 
pedestal (upapitha), basement (adhisthāna), pillar 
(pādabandha) and entablature (prastāra) are built in 
thīs order over another, the pedestal to rest on the 
pit. A corner pavilion called Karņakūta is to be built 
on the prastāra. A vimāna is to be constructed above 
Karņakūta. The vimana may be of various kinds 
called Vaijayantī, Sri Višāla, Saubhadra and others.” 
However, the temples of Visņu as they are found in 
south India do not have these names which are 


! Ibid Kriya 4.21-23. 


* Fortynine Vimāna-s are enumerated and described. Pas. 
Krrya.8., 
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mentioned m the Silpasastra but have other names 
such as Srikara, Praņavākāra and'others. 

The temples too shall be of three quadrangular 
kinds, Vesara round in structure, Nāgara and 
Dravida octogonal or hexagonal. The temples in 
south India do not come exclusively under any one of 
these. 


The final part in the construction of the temple 
is marked by placing the last brick which is called 
Anirdesakavidhi. 


The central axis is then to be fixed in the dome 
of the vimana. Figures of several deities are to be 
made and fixed in their proper places in the Vimāna. 
They must be given coating with appropriate colours. 


The temples shall have enclosures (Prākāra) 
one, three or five in number. Provision must be made 
for Ardhamantapa, kitchen, Vastrālaya, Dhānyašāla, 
granary, Yāgamaņtapa, Sopānamaņtapa and Nrtta- 
maņtapa. The construction of towers are in each of 
the enclosures is enjoined in the Agama texts.” Other 
Agama texts speak of the height of the lower and 
different odd number of storeyes. * The figure of some 
deities are to be placed in the walls of enclosures 
facing particular directions.‘ The figure of the lion or 


t Pas.Kriyā 9. 1-3. 
* Ibid 10-36. 
* Ibid 10.37 


* [bid 10.38a 
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of Garuda shall adorn the corners of the walls of the 
enclosures. 


As regards the forms of Visņu which are to be 
installed in temples, the arcā form is specifically 
mentioned. Yet, the former forms particularly.vyüha 
and vibhava received worship. At the same time, it is 
hardly possīble to ascertain whether the vyūha forms 
were there available in concrete form. However their 
worship is enjoined by the members of the casted in 
the ancient texts of the Pañcaratra 2 The references 
that are found in the early texts appear to be the 
worship of the vyūha forms in the states of deep sleep 
and subtle forms suggesting that this may refer to the 
worship of the Visākhayūpa form. 


The temples are now found to have the arcā 
forms of the divine descents. .The early texts appear 
to lay stress on the forms of Narasimha and Varāha. 


' Ibid. 3.10.11,35. That Garuda is, besides being the vehicle 
of Visnu , finds a place in the form of a figure in Visnu 's 
flag. It is therefore proper that Garuda should find a place 
in the corners of the walls of the enclosures ... Where then 
does the need arise to mention the figure of the lion as an 
alternative to Garuda? The walls of the Garbhagrha at 
Tirumalai have the figures of the lion. The temple at 
Alwar Tirunagari in the Tirunelveli district has similar 
features. It is hard to find out which among there is earlier 
and why the option is given in a temple where Garuda is 
expected to have being the vehicle of Visnu. 


* SS. 3,4&5; 7. 29b-31, Cf. Visvaksenasarhità 11.146-7. 
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The Āgama-s have framed rules for making 
the icons of the Lord and also specified the postures of 
those forms. The forms of bera-s in the temples of 
south India, which have been hallowed by the hymns 
sung by the Āļvār-s and also others are not 
mentioned in the Agama texts. It is found that these 
bera-s came into being with such forms as they were 
earnestly required by eminent stages like Sālihotra, 
Bhrugu and others. This is not to suggest that the 
Agama-s came into existence after the bera-s with 
these forms were installed in the particular temples 
where they are found. The Agama tradition should 
have been much earlier to the building of these 
temples but the texts must have been written much 
later. They have written not to describe the method 
of making bera-s. The one feature worth noting in 
the bera-s as they are found in temples and as they 
are prescribed in the Agama texts is that the bera-s 
were made to take the form of man. (purusakrti)’ 


Regarding the arcā forms in temples «the 
Pāūcarātra system recognises six forms with the 
names Karmarcā, Utsavārcā, Balyrcā, Snānārcā, 
Tīrthārcā and Svāpotthanārcā.” This enumeration 
does not contain Mūlabera. The list must therefore 
be revised to include it. Then the bera-s would be 
Mūlabera, Karmabera also called Kaurtukabera, 
Utsavabera, Tirthabera used for snapana, Balibera 
and Svāpotthāpanabera. Malabera is also called 
Dhruvabera. 


! Parama 3.22 


? Pas.Kriyà 19. 1b-2a 
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There are certain postures for the Dhruvabera. 
It may be in a standing posture (moving) in a vehicle, 
seated and reclining. The other bera-s should be in a 
standing or sitting posture when the Dhruva bera is 
in a lying posture.’ 

Meausurements are given to each of the six 
beras. The forms of the five bera-s should have 
measurements in proportion to the form of the 
Mūlabera.* The same principle is to be followed in 
making the forms of the divine descents which 
include those of Kesava, Narayana and others. 
Among them, seven different forms are mentioned for 
the descent of Narasimha with different “postures. 
Nineteen forms are mentioned for Kūrma's descent.‘ 
This Agama enjoins the installation of secondary 
deities who form part of the main deity. Hayagriva, 
Garuda, Sūrya, Rudra, Visvaksena, the departed 
souls or manes, the guardians of the quarters, 
Brahma and others.’ Rules are laid down for making 
the idols of these deities. : 

Similarly, the forms of Sri and her secondary 
deities are to be made having measurements in 
proportion to those of the main deity. The consorts of 
the vyūha deities are Laksmi , Kirti, Jaya and Maya." 


t Ibid 15-1. 

* ibid 19 

* Ibid 17. 22-41a 
‘Ibid 18.1-37 
* Ibid 22. 


* LT. 8.22 
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The texts of the early period mention Sri and Pusti 
as two female deities who are consorts of Visnu, one 
on each side of the Mūlabera and definitely of the 
Utsavabera. It is only in later texts that Bhūdevī 
has taken the place of Pusti. The names of the 
consorts of Kešava, Narayana and others are also 
given.” Seven mothers (Saptamatarah) are admitted 
in the Pāūīcarātra.” 


The materials for making the idols are gem, 
metal, stone, mud, wood and crystal. Each has 
varieties and the texts enjoin the proper selection 
from among these. After they are made out of the 
materials, they are to be fixed on a pedestal which 
shall have a peg (Stila) projecting from it so as to keep 
the idol in a stable position. This will have to be fixed 
on another pedestal broader in extent. This is 
intended to keep the idol intact in its position. This 
act is called jadibandhana.* 


* Ibid 8.21 
* Paus. 36. 146-168. 


* The names of the seven mothers are Vāgīšvarī, Kriyā, 
Kīrti, Laksmī, Srsti, Vīdyā and Kānti. Sks. Indra. 7. 114- 
175. 


* It is not clear whether the word is jatibandhana or 
jadibhandhana. The word jada, which means stationary, 
non-moving, could have entered into the compound 
jadibandhana in the sense of ‘stabilising or making it 
remain intact. The compound must be then jadibandhana. 
The word jati does not give any sense. 


7 
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Installation is called pratisthà, as the deity 
remains stationed at a particular place in the form of 
idol in the temple for showing favour to its devotees.' 
Installation is of five kinds, Shtàpana,' Asthàpana, 
Samsthàpana, Prasthapana and Pratistha. Sthapana 
is done in the place where installation is to take 
place. It is Āsthāpana when it is done in a seat to be 
occupied by the idol. Samsthapana is the name given 
in the bed where the idol is to lie. Prasthapana is 
installation when the idol is to occupy the vehicle like 
Garuda or Ādišesa.” 


A pavilion of specified dimensions is to be 
erected for undertaking installation. Space in a part 
of it must be assigned to Adhvāsa, an act to be 
undergone by the bera-s. The idols are to be kept in 
a rough or vessel filled with water or milk. The idols 
made of earth shall have it in a bed, shade of a tree or 
in a heap of grains. The purpose of this act is to allow 
the bera to rest in these undisturbed. The period is 
sometimes specified after which it could be taken 
out.’ 

Homa is to be done in fire-pits (kunda-s). The 
number of kunda-s and their types are given and they 


Vide: fmecrqmemiw wr vfassia pifī | 
Paus. 38. 18a 

* Sks. Brahma. 6. 114b - 117 

"Pas. Kriya. 26. 60-83b 


* Ibid. 26. 78 
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vary according to the kind of installation. This may 
also depend upon the nature and number of bera-s 
which are to be installed.’ 

The artisan wheelright and others play their 
roles in the making of the idols. They have to go 
away after their work is over. The precincts should 
be cleaned with water sanctified by the utterance of 
the mantra-s.” Evils which are likely to befall on such 
occasions, are to be got over by performing šānti 
homa-s! Purusasükta and Paficopanisadamantra-s 
are to be used for performing the homa.* Vāstu- 
purusa, the person presiding over the site where the 
temple is built must be worshipped after preparing 
his figure. Homa is to be done while doing this act.” 


The idols which had undergone Adhivasana 
are to be taken out of those places and brought to the 
pavilion. The eyes of the idols are then to be opened, 
that is marked with a needle smeared with ghee. 
This act is called Nayanomīlana* Bath is then to be 
given to the idols. Drying up them with cloth, they 
must be dressed in silks and made to be in cushions 


' Ibid. 25. 54b - 69a 
* Ibid. 26. 10-13 

* Ibid. 26. 17b - 19 

* Ibid. 26. 20 

* Ibid. 27. 5b - 20 


° Ibid. 27, 36b 
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called Paficagayana. ` The forms of gatekeepers called 
Kumuda, Canda and others are then to be 
worshipped by performing homa. 

Eight pitchers are to be placed in a specified 
spot in the pavilion one in each direction with the 
sprouts of the Asvattha tree thrown into them with 
the utterance of the mantra-s: Gems of specific kinds 
are to be put in each of the pitchers. Emblems of 
conch, discus club, lotus, flag, Srivatsa, Garuda and 
tortoise, called together as Astamanīgala” are to be 
put in these pitchers which are to be filled with holy 
water. Presence of Visnu is to be invoked in them, by 
drawing and infusing in them the divine powers from 
the bera used till then for worship in the Balalaya.’ 
Homa is to be performed in each of the fire pits. 
Sudaršana, Visņu ’s discus, is to be invoked there in 
the pitchers and worship is to be offered to him.* 


' Pancasayana means beds five in number ; 1) Andaja - 
made of the feathers of birds; 2) Mundaja - made of cotton; 
3) Romaja - made of the hairs and others; 4) Carmaja - 
made of the hide of deers and 5) Vamaja - made of fibres 
vomitted by silk-wormr. 


Vide: at Valeo TATA Aga || 51b 
Te Wes g ad g wahre Hast wem 

sod arm aft fe west q || 52 

SKS. Rsi. 6. 51 to 52. 


* Vide : qa g wiqua aena aftras | 
Saal ATP TATRIRTU Paes l! 


Pas. Kriyā p.27.214. 


*Pas. Kriyā 27. 148. 


Kriyāpāda 81 


The priests shall then meditate for destroying 
the material elements in the bera-s and create a pure 
non-material form for them. Nyāsa of the alphabets 
is to be done on the form of the idols in the places' 
specified by the rules of the Āgama-s. The ten winds 
are to be made to pass through Idā, Pingalā and other 
tubular veins (nàdi-sY. A rite called Pranapratistha 
is then to be done to the idol so as to make it 
animated whereupon it will respond to the prayers of 
the priests.” The sages, elements and everything in 
the world must be conceived to have such forms 
befitting their position as deities secondary only to 
the Vi$varüpa' form of Visnu. After offering the food 
preparations to the bera-s, purņāhuti” is to be 
performed. 

The form of a lotus is to be drawn on the slab 
fixed in the Garbhagrha. Nine powers (Sakti) are to 
be infused in the pericap (karņikā) of the lotus. The 
base (pindika) is then to be worshipped. The eight 
pitchers are to be taken by the priests on their heads: 


' Ibid 27.155. 


"Ibid 27. 159-i6la 


* Kriyākairavacandrikā pp.67.68; 
Sesa Samhita pp.74-76. 


*Pas. Kriyā 27. 174-182. 
*Ibid 27.215. 


° vide: anrea siat frat rSf | 
ygd Ue MATE Ta TT | Pas. Kriya 28.17. 
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the ground which they have to tread is to be sprinkled 
with water. The idols are to be lifted and taken 
behind the priests bearing the pitchers in a 
procession to the accompaniment of the recitation of 
the Veda-s and musical melodies by playing on the 
instruments. The idols are to be placed on the 
pedestal. The space in the central portion of the 
pedestal shall be filled with the materials used for 
Astabandhana.' The waters contained in the pitchers 
are to be poured over the bera-s and God's presence 
is to be invoked there. After offering the food 
preparations the gates of the Garbhagrha shall be 
closed for three days so as to enable other gods, sages, 
and manes worship the bera-s. The gates need not be 
closed when there is installation for more than one 
bera. On the fourth day, bath is to be given to the 
idols. Mahotsava is to be performed then.” ` 

Installation of other idols including Sri and 
others shall be done in a similar way following the 
Agama rules. 

Divine power is only with the Dhruva bera. 
All other bera-s are to derive it from the Mila bera." 
Mantranyāsa, Sthitinyāsa, Srstinyasa and Sauhrti- 
nyāsa are then to be done for the idols.* 


' The eight ingredients (Powdered) are ;--soft cotton, ghee 
of buffalo, granules, redochre, pepbbles and jaggery. Cf. 
Ibid 28.31,32. 

* JS. 20. 382b-386. 

* Pas. Kriya 28.51a 


* [bid 28-65b-72. 
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The waters remaining in the pitchers are to be 
sprinkled over the door keepers, Balipītha kitchen, 
fire-pits and others. The priests and others who 
worked for installation shall be honoured suitably by 
the manager and taken to their homes in vehicles. 

Worship called pūja or yāga is of two kinds, 
namely parartha and svartha. The worship conducted 
in the temples is called parartha, as it is intended 
mainly for others who assemble in the temple and 
worship God. The svartha kind is the worship that 
to be done in the house, that is for one’s own sake. 
Every individual in the house must himself perform 
worship, though the practice that is obtained is that 
the head of the family alone does it. The idol for this 
worship shall be made of gold or silver or copper. 
Stone and wood shall not be selected for preparing 
this idol. The measurements for height shall be from 
the span of the hand upto 12 angula-s.’ 

Sālagrāma can also be used in the place of the 
idol. It is a stone circular (generally) in shape and is 
black in colour. It is found in the river Gandaki 
flowing in Nepal. It is of different kinds by 
possession of marks such as discus, conch, club, and 
others. These marks identify the deity as Varāha, 
Matsya and others. Visnu is ever present there and 
therefore there is no need for installation. It is 
selfmanifest (svayamvyakta) Sala is also read as 


* Pas. Kriya. 32.28a 


* Ibid 32.10b 
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Sali. The word grama suggests the group of such 
stones.” 


* The word ‘grama’ perhaps is indicative of having five 
stones on the pattern of five bera-s in temples. 


CHAPTER VIII 
CARYAPADA 


This pada deals with the procedures for 
worshipping the idol of the deity which is installed in 
a temple according to the rules and principles laid 
down in the Kriyāpāda. The word Caryā means deed, 
act, karman, to be undertaken with reference to the 
deity. 


Mantra, Yantra, Nyasa, Mandala, Adhvan, 
Mudra, and Sikhà are the important features which 
mark the Caryà aspect of the Agama. The knowledge 
of the theoretical and practical aspects of these is 
quite essential for attending to the caryā aspects of 
the Agama. Among these, the mantra-s play a 
prominent role in the Kriya and Caryā pāda-s of the 
Agama. They are to be uttered while undertaking 
any ritualistic act. 


The Paficaratra Agama makes use of the vedic 
and Agamic (or Tantrika) mantra-s. The total number 
of them is more than 250 in number.’ These mantra-s 
are intended to propitiate Visnu directly or indirectly 
when some subsidiary ritual is undertaken. Among 
them five are called vyāpakamantra-s. They are 
Pranava, Sadaksara, Astāksara, Dvādasāksara and 
Jitantemantra. Some of these mantra-s are 
mentioned by their names as Dvādašāksara and 


! Kriyākairavacandrikā. 
y 
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Milamantra. The Sloka-s’ are also treated as 
mantra-s and some mantra-s are mentioned as vidya.” 


Mantra-s are made of letters (Varna) which 
take their rise from the Kriyasakti* of Sri ever in 
association with Visnu. Therefore Visnu is referred 
to as Mantramurti, having the mantra for the body.’ 
Hence there is importance attached to the mantra-s 
in the Agama-s. In this respect, the Agama is akin to 
the Veda-s.° 


Mantra is defined as that which protects that 
person who thinks or meditates upon it.’ Mantra is 
stated to include thinking and meditation on the 
tattva-s besides its utterance and to offer freedom 
from bondage.” The knowledge of mantra is held to be 
the most prominent among knowledges of other 
! SS.17. 12a; JS 9.22b; Jitantamantra Paus. 27.140a; 


* Stotra-s constituting Sloka-s are mantra-s Paus.30.98; JS 
20.279-280a 


° SS.6.106; Paus - 42.161a; 
* Ahs.16.36-40; 104 
* Ahs.48.23b 


* The Vedic concept of God is that mantra itself is God or 
mantra is to be considered as the body of God. 


"LT. 18. 44-45 


* LT.18. 44-45; JS.13.203; 15.3.79. 
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kinds.” Diseases and distresses arising from the 
elements are got rid off through the mantra-s. The 
four pursuits in life (Purusārtha) are gained and 
worldly benefits are also acquired through the 
mantra.” 


Mantra-s are of three kinds, transcendental, 
subtle (sūksma) and gross (sthūla).* Letters which 
rise from Sakti, have each a presiding. deity.‘ This 
Sakti is of three kinds gross, subtle and 
transcendental.” There are mantra-s for the limbs 
(angamantra-s) and sub-limbs (upangamantra-s).° 
Mantra-s of Visnu, Narasimha, Gayatri, Sudarsana 
and Pancahoti are prominent.’ Mantra-s are again of 
three kinds in a different way, namely, Saumya, 
Agneya and Ubhaya. Those of Visnu are Saumya 
gentle, of Narasimha, also heti (weapon) one of the 
Agneya kind and of Aparājita of Ubhaya kind. The 
last mentioned is of two kinds, that relating to Visnu 
and the other to Durga. The former finds its use in 
bringing others under control and the latter for 


"Vide: SMM WA Sr WS NARA SKS Brahma 1b. 
? Param. 6.100; Cf. LT. 18.44-45a; JS - 13.203. 

* JS 12. 22b-23a 

* Ahs. 17.4-37. 

* [bid.18.5a 

* LT.33; 


" Ahs.52 to58; SKS Brahma 11. 
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punishing the evil doers." The mantra-s are to be 
uttered with the name of the sage who had a vision of 
them and metre in which they are composed. ° 


Some deities have their mantra-s readily 
available, while others do not have but require them. 
Mantra-s are therefore analysed and the mantra-s 
for other deities are then formed. For this purpose, a 
ground, which is even, is taken up and purified by 
smearing it with water mixed up with cow dung and 
mud. It is then decorated with flowers. Dried mud is 
strewn over that place. A small raised pedestal or 
seat is to be formed there with the shape of square or 
circle. This is called Mātrkāpītha.” 


The mantra-s are held to be in the form of a 
stock (Mantrakoša) from which the desired mantra-s 
are to be taken up, after their formation in the 
required form. Visnu is present in every syllable of 
those mantra-s. The chief priest called Ācārya shall 
place on the parts of his body the Mantramātrka.' He 
must worship that within himself and analyse the 


* SKS.Siva. 2. 1-5. 
? Ahs. 20.19b-20a 


* JS.6.5b-9a; LT.23. 5a-10a; The colour of the ground 
selected is dealt with in Parama S.7.5; according to-the 
castes. 


* The word mātrkā-means mother or source. Mantra 
mātrkā means an individual entity consisting of all letters 
out of which the required letters are chosen. JS.6.24b. 
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reguired mantra in the Mātrkācakra' which he forms 
in his heart. He shall then meditate upon the form of 
God whose mantra he reguires to form. The letter 
which denotes Visnu must be put in the centre of the 
Mātrkācakra and other letters in the spokes of that 
wheel denoting various divine powers. The Bija 
mantra, which, like a seed forms the source of other 
mantra-s is the essential part of the particular 
mantra. The word namah must then be written in 
the Mātrkāpītha after writing the Bijamantra there. 
Then the word Narayana must be written there. The 
letters which constitute these are known as 
Matrkavarna’. 


Nyasa means placing applying or depositing. 
Mantra is placed on the particular place, or applied 
there. The particular fingertip is conjoined with 'the 
palm of the same hand or the other hand and with 
the other fingers. This must be repeated with other 
fingers uttering the mantra-s as enjoined in the 
Āgama-s. This is called Karanyāsa. When the other 
parts of the body are touched with the finger tips 
along with the utterance of the mantra-s. it is called 
Anganyāsa. The outer surface of the palm is also to 
be used here. When the Nyāsa is done, the power of 
the letter of the mantra which is presided over by a 
particular deity passes into those parts of the body 


a a, 

* Mātrkācakra is a circular diagram formed by the Ācārya 

wherein the letters occupy specific positions in the wheel. 
LT. 23.34a. 


* Ahs. 17. 
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where it is done. The body of the person doing this 
gets purified.’ 


Generally Nyasa is divided into three kinds 
namely sarmhāranyāsa also called layanyāsa, 
shitinyāsa and srtinyāsa. Sarhranyāsa is to be done 
at first on the human body which is impure, as it is a 
product of matter. This is to be done from foot to 
head. Srstinyāsa is then to be done by which the 
body that is pure is held to have been created afresh. 
This is done on the body from head to foot. In order 
to keep the body remain intact in this condition 
sthitinyāsa is done from the navel to the heart.” The 
Ācārya must do nyāsa like this on the bera* The 
result is that the idol becomes perfectly purified and 
becomes fit for worship. 


Mandala is a diagram, drawn on-the ground 
cleaned of all impurities and smeared with water 
mixed up with cow-dung. The diagrams may be of 
different kinds, such as circle with the figure of a 
lotus drawn within it in the centre or of several lotus- 
forms or lotus surrounded by a circle or a complex 
wheel.” Accordingly, the mandala-s so drawn, are 
named Cakrabijamandala, Navapadmamandala and 


1 JS. 6. 61b-69. 


* Ahs. 20.26-41a; SKS Brahma 9.12-70a. 


* Vide : uw dt «em qq "ni gulfģuavm! SKS Brahma - 
9.70b. 


* SKS. Šivarātra - 10, 
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others. The parts of the Mandala must be with 
different coloured powders. As in the yantra, the 
syllables of the Mantra-s are to be written in the 
places specified by the rules of the Agamas. The 
deity, whose mantra is written there must be invoked 
to be present there and worshipped.’ Generally it is 
intended to be used for initiation (dīksā). God 
occupies the Mandala. 


Šrī develops herself through six coureses 
called adhvan-s. She proceeds from one stage to 
another each stage being called adhvā. Those courses 
are six in number namely, varna, kala, tattva, 
mantra, pada and bhuvana. 


When the ultimate reality creates sound, its 
consciousness shows signs of activity in the form of 
sound which is the first course. Consciousness and 
power of God together undergo a change which is the 
next course called kala. Kala includes knowledge and 
other qualities of God. Along with varna and kala, 
God’s aspect is revealed as the couse of tattva-s which 
include the vyūha and vibhava forms of God. 


A further transformation of the same aspect of 
God leads to the course called mantra. This course 
leads to the four stages of wakefulness dream, deep 
sleep and the state of transcendence. External 
objects are cognised in the state of wakefulness, their 
impressions are apprehended in the dream state and 
nothing is expressed in the state of deep sleep. 
Effective control of the senses and mind will lead the 


' Ibid 
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self to the fourth state. This state is called the course 
of pada. Al the five states are impure except the 
state of transcendence. The pada state leads to the 
state of bhuvana, the world which is impure. An 
individual will have to get the grace of his guru and 
practise detachment during the pada course. The 
mantra-s make him a master of sabdabrahman.’ 
Then he gets to the realm of God.’ 


Besides treating the six courses. as contained 
in the Laksmitantra, the Sattvatasamhita offers the 
way in which the concept of the six courses is to be 
used before the temple is to be built. Bhuvanādhvā is 
to be considered for application from the basement of 
the temple up to the stony base on which the pitchers 
of the temple would be placed on the top. Padadhva 
is to be considered to be applicable up to the height of 
the Garbhagrha. Mantradhva shall be up to 
Šukanāsa, Tattvādhva up to the vedika platfrom in 
the Karnakita Kalaldhva up to gala neck-like 
portion below Karņakūta and Varņādhvā up to a 


1! LT.22, SS.19. 139-140. 
* Thid.22.19-31a; SS.19.148-152a 


* Varna includes the four stages of sound as it is produced. 
The stages are parà, pašyantī, madhyamā and Vaikhari. 
Para is the subtle form of sound called Nada remaining 
motionless in perineum (Mūlādhāra). Pasyantī is the next 
stage where sound gets transformed by air and remains in 
Svadhisthana. It gets changed by air and remains in 
Anabata with the name Madhyama. Vaikharī is the last 
stage stationed in the Visuddha in the neck and becomes 
the object of hearing kala refers to Sddgunya.  . 


„arvapāda E 


portion above gala. This description is intended to 
show that the vimána as a whole structure shali 
represent the six courses.’ 


The Padmasamhita offers a different wav of 
using the concept of the six courses. The Mandala is 
to be got ready for worshipping God. Mantradhva 1s 
to be worshipped in the Karnikà of the figure of the 
lotus drawn there, Tattvadhva in the kesara-s, 
Varņādhvā in the petals, padādhvā in the nābhi, 
Kalādhvā in the ara-s (spokes) and Bhuvanādhvā in 
the nemi Mandala is thus a representative of the 
six courses which God takes. 


The Mantra-s come under the course 
Mantradhvan. They are held to contain each four 
parts called Bija, pinda, samjna and pada. These 
four together constitute a mantra-complex. Each one 
of these parts possesses the power to yield the result 
desired by the person who makes use of that part. 
The bija part contains invariably the Pranava and or 
a vowel or a vowel with a consonant. 


The consonants which follow bija constitute 
the piņda. Sarhjia is the name of the deity having 


' SS. 24.855b-358a; Param . 10.10-12. 


* Pas. Carya 7.65-67a; The account of these courses are 
given in the Srīprašnasarnhitā 24&26. Paus. does not treat 
these coureses but mention the words sadadhvavit (38.12b) 
and sadadhvavyāptinisthaih (38.44a) thus indicating the 
admission of this concept. 
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syntactical relation’ with the words nāma-s and 
Pranava. The pada part has the power of the vocative 
and is laudatory in import. It is used with a verbal 
form. Where neither bija nor pinda is available there 
the initial letter in the name of the deity may be used 
with anusvāra to serve as the bīja.” These four parts 
are held to represent respectively turiya, susupti, 
svapna and jagrat stages! The Mantra-s which have 
all the four parts are the best, those with some of 
them are of the middle kind and those which do not 
have bija are of the low kind.“ 


Mudra is a hand pose with which a speaker 
could convey his feeling to another. This shall be 
shown to the deity with the utterance of the mantra- 
s. Two definitions are given for the word mudrā. One 
is that mudra drives away the delight of all those who 
do harm to others. The other is that when it is shown 
while attending God, it gives delight to God but 
mantra, mandala and mudrā shall not be exposed to 
the assemblage of people. The knowledge of the 
mudrā-s will bring success in the use of mantra-s. 
These are to be used while giving bath to the idol, 
when an individual performs his own nyāsa, when he 


*LT.21.13. 
` [bid.21.23b-24a. 
* Ibid.21.11a 


* [bid 21. 38-39. 


* Pas. Carya. 22. 2-4; LT.21.13. 
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performs the rites in the maņdala and while doing 
pūja. The mudrā-s are to be used using both the 
palms and the fingers of each hand. In a way, they 
are similar to the mudrā-s in dance but'are not the 
same like them. The number of mudrā-s vary from 
one text to another.” 


Initiation is quite essential for every 
individual to take to worshipping God. As against the 
Vedic tradition, the Agama, Pāūīcarātra in particular 
among the Vaisnava Agama-s have permitted all 
people without distinction of caste and sex to undergo 
initiation and get qualified for doing worship to God. 
This topic gets a very elaborate treatment in the 
Jayakhyasamhita Ch. 16. 


Dīksā is defined as that which cuts (dyati) 
destroys miseries, karman-s and others and enables, 
to see all the existent things. Another method of 
deriving it lies in its destroying all evil and gives all 
supreme states of existence to the initiate.” 


"LT.34. 1-4a. 


? The early texts LT, JS, and SKS treat 41, 58 and 81 
mudra-s respectively. Among the later works IS, Pas and 
Spns. treat 35, 53, and 65 mudrā-s respectively. Pas. 
(Carya. pp. 577-596) contains the illustrations for 81 
mudrà-s Ahs. (19. 62b-64) does not deal with this but 
directs to the authority of JS and mentions Sevabhimudra 
(28.68a). 


? Vide : ae Ufa momar seme wai 
afin Web ad care a ws yall LT. 41.5b,6a. 
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Since all are eligible to undergo initiation 
without any formal restriction, the acts of dikga vary. 
Südra-s and women are also eligible.” 


Dīksā is of two kinds according as the 
initiates are well - to - do or not.’ It is again of two 
different kinds, sāmānya, general and višesa special. 
The former is of three kinds with the names 
Sarmksiptā, Madhyamā and Ativistrtā. The first 
which is of condensed kind, makes the initiate happy 
for a short time. The second offers happiness of a 
middle kind for a specified time and the last, which 
includes the performance of homa offers happiness for 
everlasting time. ' 


Visesadīksā is of five kinds, one for 
youngsters who know the system of Paficaratra and 
are devoted to Visnu , the second for maidens and 
putraka-s, the third for the sādhaka-s, the fourth to 
the teachers (Ācārya-s) and the last to women.‘ 


A pavilion is to be erected for which the details 
are given in the Agama texts.’ The preliminary rites 
include procuring the materials for the worship of 
‘aon a mi Ya 4444! SKS. Indra 4.9a. 

* JS. 16.4b -6. 
* Ibid.16.54b-57. 


* Ibid 16.58b-61a. 


° Pas. Caryā. 2.1-15. 
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God, followed by Naivedya. The pupil is tc be 
sprinkied with water from the Arghya vessel. The 
Ācārya must make the body of the pupil pure by 
meditation on the mantra form of God. which gets 
control over the pupils body. The pupil's eye must be 
bandaged with cloth and he must be made to offer 
handfuls of flowers on God present in the 
Cakrābjamaņdala. The Ācārya shall then perform 
homa uttering the mantra-s relating to the tattva-s. 
The pupil shall then be given pancagavya The 
bandage īs then to be taken off from the eyes of tne 
pupil. Homa is to be done next day when the eyes of 
the pupil shall be bandaged and the pupil asked to 
offer flowers to God. After the bandage is removed, 
the Acdrya shall perform homa-s for removing all 
impurities. Pürnàhuti is then to pe performed m 
different methods, according as the pupil desires for a 
happy life here or having moksa. The Ācārya shall 
then instruct the pupil on the concepts and practices 
of the Pāūcarātra system. The pupil shall then pay 
his respects to the Acarya.’ 


Other kinds of dīksā are briefly described in 
the texts. They are mantradiksa, tattvadiksà, 


* JS.16. 90b-369; SS gives a rather brief account of the 
process, indicating the application of the six courses, 
particularly, Varnadhvan, 19 chapter. 


° This consists in performing homa using Mūlamantra for 
purifying the courses (adhvan-s); LT 41- 32. 


* Tattvadīksā is the name given when mantra-s are taught 
to the pupil for the purification of the Tattvadhvan; Ibid 35. 
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vyühadiksa, cāturātmyadīkgā,” brahmadiksa-* and 
vaibhavadīksā.' 


The pupil who had undergone initiation, will 
have to take to a rite called purašcaraņa which will 
enhance the divine power of the mantra.’ This rite 
includes japa, sacrifice, libation, ritual bath and 
feeding the Brahmins. After practising this, the pupil 
should have the ritual bath (Abhiseka) done to him by 
the Ācārya. This is done in the Dīksāmaņdapa where 
the mandala of the Svastika kind is drawn. All the 


* Pranava is to be used when initiation is to be done for 
worshipping the vyūha deities; SS. 19. 176. 


* This, which involves the worship of all the four, vyūha 
deities, is to be undergone by the pupil who seek freedom 
from bondage, Ibid. 19.182. 


* In Brahmadiksa, the mantra shall be divided into six 
parts, Hrt, Siras, Sikhā, Kavaca, Netra and Astra. 
Ibid. 19.178b. 


* Water is to be kept by the ācārya and shall be sancrified 
by his japa of the mantra having six parts. It shall be 
sprinkled on the head of the pupil. The deity shall be 
meditated upon in the mandala using the Pranava and the 
ācārya shall bless the pupil that he shall have the 
prosperity through God. SS. 19. 167b - 171a. For other 
kinds, see IS. 21.449-464. Paramas 8.5,6 (Granthadiksa 
and Mantradīksā). Diskà is treated at length in the IS. 
(ch.21); JS (ch.16) Naradiyasamhita (ch.7&9) & SS. 


° Vide: Wael eoi after fare | 
TIS TR eb RRA | | 
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requirements that are needed for any ritual should be 
procured. Fried grain (raja) must be shown all round 
there. A work on the Pāūcarātra system must be 
kept there. Visņu must be worshipped by the Ācārya 
at first in the pitcher, then in the mandala, then in 
the fire and then in the body of the pupil. The 
preceptor shall worship =od in his own self and. place 
the pitchers filled with water near the pupil and 
consecrate him with the waters of the pitcher. The 
pupil gets the position called Ācārya.' 


Thus the initiates become qualified to do 
worship in the temples. In this context, the 
sacrament of Sakhacakrankana and others are 
mentioned. This is part of Pañcasarhskāra, which 
name does not however occur in the text. Though the 
obligatory nature of this sacrament, which is 
admitted among the members of the Vaisnava 
community (except the Vaikhànasa-s) is not stated in 
any of the texts with possible exception it may be 
conceded that such references declare these 
sacraments as obligatory.” 


In the context of Diksa, the texts prescribe 
certain qualifications for the Ācārya and the pupil. A 
preceptor shall not be wayed by avarice, attachment, 
selfishness and pretext in training the pupils and in 
attending to the requirements of those who seek his 


! JS. ch.18.SS.Ch.20; 


? Vide:- SIERA PAGKTIKTST | SS. 22. 9b. 
The sacraments are also mentioned under initiation. se#É, 
Ibid.20.2b-3a. 


100 Pancaratragama 


help. He must bestow his sympathy on any one who 
seeks his favour. He shall attend to the acts of 
explation whereever the need arises for it. He shall 
attend diligently to the acts of installation. He shall 
not cut short the process of rituals beyond limits. 
Self-sacrifice must be his aim in life shall treat the 
world as non-eternal.' 


The qualifications given in the Ahirbudhnya- 
samhita are clear-cut. He must be a Vaisnava, 
conversant with the Paficaratra and other tantra-s 
well-studied in the systems of grammar, Mimāmsā 
and Nyāya and experienced in the application of the 
rules. He shall be of amiable nature possessing what 
is expected of an ideal, good and selfless guide. He 
shall be well controlled in mind and senses.’ 


Regarding the qualifications of à pupil, the 
general principle is given to the effect that any one is 
entitled to become the pupil without distinction based 
on caste and sex. Yet, the pupils are held to be of four 
kinds, with the names Samayin, Putraka, Sadhaka 
and Ācārya. Samayin is one who has no knowledge of 
the tantra-s and so is not eligible for attending to 
worship in the temples. Putraka is the second kind of 
pupil who makes progress in the study of theory and 
practice of the Tantra-s and Tantric worship. The 
guru tests him as his son and hence the name. 
Sadhaka is one who has undergone Tantric initiation, 


*JS..17. 50b-62. 


` Ahs. 20. 1-7, see Sks Indra ch-9 for a more detailed 
treatment. 
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engages himself in meditation and attend to the 
worship of the deity in temples. Ācārya is one who is 
skilled in the interpretation of the sacred literature 
and in the use of the mantra-s. They are qualified to 
initiate others. This is the genera, account of the 
features of the four kinds of pupiis. Some Pāūcarātrs 
texts give a more detailed account. Samayin shail 
serve the preceptor in the latter’s house, study and 
learn the principles of the Paficaratra. Putraka shall 
worship God in the Mandala, need not perform any 
Homa, and shall learn the $àstra from the preceptor 
and reflect upon what he had learnt. Sadhaka shall 
attend upon the preceptor with great devotion. He 
must become wise by the study of the šāstra-s. He 
shall keep himself far away from others including his 
relatives and practice the mantra in a solitary place. 
Ācārya must have effectively practised mantra-s. He 
shall perform Nirvāņadīksā to the sādhaka. 


The treatment contained in the Kriyāpāda" of 
the Āgama is indicative of the fact that worship of 
God in temples in the form of bera is the aim of the 
Agama-s, particularly of the texts written in the later 
periods.” 


t JS.ch.17.Brief is the treatment in Paus.1. 14-21, Ahs. 20. 
8-11a; Treatment is clear in Sks Brahma 5.119b-135. 


^ Kriyāpāda is the name of the third section in the 
Paàdmasamhita. Here this word may be taken to mean the 
section or portion in a text where the kriya aspects are 
dealt with. 


? Vide: "iuri yousel K were | 
ere RE GE APAE: | | 
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The temples that have already been built and 
sanctified by holy persons are not of the same kind. 
The Pancaratra doctrines are also called by the name 
Siddhànta. These are of four kinds, each applicable 
to certain types of worship and in certain places 
alone. Ekāyana Veda is the root of the tree of Veda of 
which the Rg, Yajus, Siman, and Adharvana Veda-s 
are branches. Similarly, the Pāficarātra, which is 
based on the Ekāyanaveda, is of four kinds - Agama- 
siddhānta, Mantrasiddhānta, Tantrasiddhānta and 
Tantrāntarasiddhānta. Each one has several inner 
divisions. Care must be taken not to get the practices 
enjoined in one for one getting mixed with those of 
others. The Āgamasiddhānta is that which enjoins 
the worship of Cāturātmya, the four vyūha deities 
treated under a common name Cāturātmya. ‘In the 
Mantrasiddhānta, many vyūha deities, the twelve or 
more vibhava deities, and also others who come under 
Prādurbhuvanāntara kind who are associated with 
Laksmi, conch, discus, gadā and others are 
worshipped. That kind where the vyūha deities are 
left out and the form of Visnu, attended with Laksmi 
and others is worshipped gets the name Tantra- 
siddhānta. That is Tantrāntarasiddhānta in which 
the deities having a gentle or lion like face are 
worshipped or only one form of God with the 
attendant deities” The Pàdmasamhità enumerates 


TE Gorey Healer ç TL! sere, 


Parama 3.5-6a. 


"EU cw ard RAA trex! Paus 38. 303a Siddhānta 
may be taken to be a pattern of worship. 


 Ibid.293-309. 
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the four siddhānta-s in a different order, 
Mantrasiddhanta, Agamasiddhanta, Tantra- 
siddhānta and Tantrāntarasiddhānta, as possessing 
almost the :same features as are given in the 
Pauskarasamhita. The divergence in the order of 
enumeration of the siddānta-s must be due to the 
importance given in each Agama to them. The four 
siddhànta-s are also known as Svayamvyakta, Divya, 
Siddha, and Arsa or Manusa evidently referring to 
the sacred places where the temples were founded in 
different ways. Svayamvyakta is governed by the 
Ekayana, Divya by the system originally.revealed by 
Narayana and subsequently propagated by Brahma, 
Rudra and others, siddha by the sages and Manusa 
by men. The texts which govern these are Divya, 
Sattvika, Rājasa and  Tàmasa. The Sāttvata, 
Pauskara and Jayākhya Samhità-s are of the Divya 
kind; Igvara, Bharadvāja, Saumantava, Pāramešvara, 
Vaihāyasa, Citrasikhandi and Jayottara are ‘of the 
Sāttvika kind. To the Rājasa kind belong the 
Sanatkumāra, Padmodbhava, Sātatāpa, Tejodravina 
and Māyāvaibhavika. The Tamasa texts are 
Paficaprasna, Sukaprasna, Tattvasāgara and others.” 


Worship in a temple governed by the 
Pancaratra rules is to be done only by the 
descendants of the sages Sāņdilya, Aupagāyana, 
Mauūjāyana, Kausika and Bhāradvāja; who were 
taught the Ekayana Veda by Narayana. Others who 


t Pas. Caryā. ch.21. 


* PR. p.40. 
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do not belong to this lineage have only secondary 
qualification. 


The Ācārya shall take bath in the manner 
prescribed by the Agama and attend to the morning 
duties. He shall then proceed to the temple, go round 
it, prostrate in front of the shrine and then enter it. 
He shall bow to the gate keepers. He shail perform 
Bhūtašuddhi' and begin Antaryaga also called 
Mānasayāga. A Yogapitha' must be conceived having 
ten steps one above the other, Adharašakti being 
below and the Jiva at the top. Sixteen deities are to 
stationed in the various directions. All these are to be 
conceived as present within ones own self. Visnu is 
then to be worshipped along with Lakgmī . Laksmi 
and Visnu are to be conceived as bedecked with 
ornaments. Worship is then to be done to both which 
includes the performance of homa.* 


The preceptor shall then undertake external 
worship, Bahyayāga, to get rid of all evils acquired in 
many births.” The texts enjoin the drawing of 
particular Mandala-s using specific kinds of pitchers 
and procuring materials like those for arghya and 
' LT. 35 
^ JS. 12. 1-15, cf. Pas.Caryā P.564 (Vol II), 

* Ibid 12. 16-19. 
í Ibid 12; LT.36. 


* Ibid 12. 6b-8a. 
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others. The guardians of the doors shall be 
worshipped after which the priest shall enter the 
place where the worship is to be performed. The 
yogapitha shall be then arranged.’ The deity who was 
worshipped in the internal worship is then to be 
brought out from the heart.and worship is to be 
offered to Him. After meditation upon several 
mantra-s of Visnu, the deity is to be worshipped with 
flowers, incense to the sounding of the bell. Laksmi 
and others also are to be worshipped. Hymns of 
praise are to be uttered followed by the offering of 
Madhuparka” Astāngapraņāma' is then to be done. 
He shall then do the japa of mantra-s.* 


The Ācārya shall then enter the room where 
the sacred fire is glowing. The fire-pits are then to be 
arranged. Their number, size and the directions 
where they are to be stationed are described in detail 
in the texts. Fire is to be ignited in the specified pits. 


* Pas. Caryā p.565 (Vol.ID). 


* JS.13.172. Madhuparka is an admixture of honey curds 
and clarified butter. Apastamba Grhyasūtra 13.10. 


3 Vide: FAJA WET SEG | 
pag: makana way |! 
Ahs. 28. 78h.80a cf. SS. 6.187b - 188a; Pas. Carya 3.137. 


* Mantra-s of Visnu are to be used for japa, sadaksara, 
astāksara and dvadasaksara are the important mantra-s. 


JS. 15. 1-58a; SS. 5 in ch.11; Pas. Caryā 14 in ch.32; For 
illustrations, see Pas. Caryā at the end. 
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The mantra-s of Agni are to be uttered and homa is to 
be performed in the fire using the faggots (samit, 
generally of the banyan tree). The utensils called 
sruk and sruva' which are made of the wood of the fig 
tree) are to be used, while offering ghee into the fire. 
The number of offerings for Visnu, Laksmi and others 
is also prescribed as also the kinds of offerings. 
Visnu should be conceived to be present in the 
Mandala drawn near by. He must be worshipped 
with flowers. After giving him send-off Visvaksena is 
to be worshipped.” 


The Ācārya shall then enter the garbhagrha to 
perform daily worship. After paying his respects to 
the door-keepers he shall prostrate before the Mila 
bera and other bera-s. He shall do mantranyāsa on 
his own body and then on the parts of the body of the 
bera-s. The bera, generally Snapana bera, shall be 
given bath and other bera-s including this bera shall 
be bedecked with flowers and ornaments. The 
various items of worship are to be gone through by 
placing the bera in particular places called Asana-s, 
which are six in number viz., Mantrāsana, 
Snānāsana, Alarnkārāsana, Bhojyāsana, Mantrāsana 
and Paryankāsana. Mantra-s are uttered before the 
bera is placed in the Mantrāsana. Bath is given to 
the bera in the Snānāsana.* Food preparations are 
offered Bhojyāsana the bera is to occupy Mantrāsana, 


' Pas. Kriya 25. 74-94. 
* JS. 15. cf. LT.40; 


* This is also called Bhadrāsana.LT.39.17. 
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when incense is offered. Sweet fruits are also offered 
with tàmbüla. Music to the accompaniment of 
musical instruments and dance are undertaken to 
please the deity. The last seat called Paryankāsana 
where the deity is allowoed to take rest in the.couch. 
The priest shall then prostrate before God and 
request for permitting to do service for ever. 


The services that are rendered during worship 
are called upacāra. They are divided broadly under 
four heads, Sandrstika, Abhyavahàrika, Samsparsika 
and Ābhimānika. Those that please God by their 
mere sight are Sandustika such as lamps, vehicles 
and others. Those which cause delight through relish 
Acamaniya and others are called Abhyavaharika. 
Scented air is brought under Samsparsika by some 
authorities and under Ābhyavāhārika by others. 
Padya, seat, and others which please god are 
Sarnsparsika. Incense, hymns instrumental music, 
folding of the palms and others are brought under 
Ābhimānika kind. 


These are enumerated to be sixteen in 
number. They are Āvāhana, Asana, Arghya, Padya, 
Upasparša, Snāna, Vastra, Yajfiopavita, Gandha, 
Bhūsa, Mala, Dhūpa, Dīpikā, Madhuparka, Prapana 
and Visarjana.” 


* LT. 36.87b-92a; Ahs. 28.20b-21a mentions only three 
leaving the Abhimānika kind. 


* Pas. Caryā.4.6.62-64a. The numbers vary according to the 
Asana-s in which the deity is worshipped. Ibid 21-65. 
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After the food preperations are offered to the 
bera, the secondary deities, who are enshrined in the 
enclosures are to be offered bali! Dance, music and 
playing upon the musical instruments, which vary 
from one deity to another, are to form part of bali 
offering.” 


Niràjana' is the last item in the daily service 
which may be done at least thrice a day.” Balls of rice 
are kept in specific vessels with a wick inserted there 
in the middle. The women shall bring them and place 
them before the deity on the ground. The Acarya 
shall lit the wick and lift those vessels and wave them 
thrice dhruva to the other beras with the wick 
glowing before the deity - dhruva and other bera-s 
from foot to head. The women shall do the same to 
the accompaniment of dance and music and place 
them on the balipītha.* This is done generally in the 
night. 


t Bali. offerings of flowers, water and some food- 
preparations. 


? For a list of musical melodies (raga), keeping time in 
music (tala), instruments of music and types of dance, see 
Pas. caryà pp.572-574. 


* In all probability, this act was intended to ward off the 
evil effects of the looks of the undesireable spirits and 
people. It was done before the kings in courts and the 
Military camps. 

t Pas. Caryā.5. 66. 


* Ibid. 5-67-81 
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Mahabhiseka or snapana, which is to be done 
to the bera-s in a temple gets elaborate treatment in 
the Pancaratra texts. Snapana brings prosperity, to 
the ruler of the land, kingdom and mortals. It 
suppresses the effects of portents and drives away 
diseases. This does not include the daily bath. 


It is to be done on Visnuva-s, samkramana 
eclipess, two ayana-s, Dvadasi, Sravana, birth day of 
the Ācārya, Vyatīpāta, Rohini, full-moon day, new 
moonday and other auspicious days.” 


On the day prior to that when Snapana is to be 
undertaken,  Ankurārpaņa, Kautukabandhana,’ 
Adhivāsa and others are to be undertaken. The 
Snapanabera is to be received snapana. In its 
absence, the Utsavabera, Balibimba, Karmabimba or 
clump of darbha could be used. 


A pavilons will have to be erected for this 
purpose, with specific features as are enjoined in the 
texts. The number of pitchers are required, their 
size, the spots where they are to be kept and the 
services to be rendered then are distinctly stated. 
Certain objects like Tulasi, lotus, Dūrvā grass, 


' Ibid 8.1. 
* Ibid. 8. 4-6. 
*Ibid 8. 9a. 


*Ibid 8. 13-33a. 
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Aksata and many grains like barley and others are to 
be put within the pitchers specified in the texts. 
There are specific directions to place the pitchers in 
particuler order. Mantra-s differ according to the 
number of pitchers is one, five, nine, twelve, sixteen, 
twenty-five, forty-nine, one hundred and eight and 
one thousand and eight. Pure water, milk and curds, 
honey, paficagavya! and others are to be used for 
giving bath. Sahasradhāra” is also to be used. The 
mantra-s to be used then are Purugasikta, 
Visnugàyatri and others. Mudrā-s are to be 
presented before the deity as well as Nyàsa-s. Rules 
are given for Snapana of the deities kept for worship 
in the house.* All the bera-s in the temples are not 
given bath attended by the public. 


Mahotsava, also called as Brahmotsava, is to 
be performed in a temple at least once in a year. The 
word sava means sacrifice. Utsava a great sacrifice or 
a sacrifice in general which is greater than the Vedic 
ritual. Mahotsava means a grand sacrifice. The 
words sava and yaga are synonyms. They are used in 
the sense of worship eg. Antaryaga, Bahiryaga, Ijyā. 
The word therefore means a groaund sacrifice which 


' Ibid 8.72-137. 

* Ibid. 8-93. 

* Pas. Caryā 22. Sks. Šiva. S; Charts are given for the 
arrangement of the pitchers in proper places according to 
thé nature of snapana. See Pas. II pp.601-610; cf. Param. 
14. 


*Pas - Kriyā - 32. 
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is only worship on a grand scale. The word 
avabhrtha, which is used to denote the sacred bath to 
be taken after a sacrificial session is concluded, is 
used in the Agama-s to represent the sacred bath that 
is taken at the conclusion of the Mahotsava. This is 
the explanation for the name Mahotsava. Another 
explanation which is also acceptable, interprets the 
word sava with ut as producing. The object is 
supplied as joy. As Mahotsava provides people with 
joy, it is called by that name. A third explanation 
offers the sense of misery to the word sava. Ut means 
getting over. Then utsava means that by which 
misery of people is got rid off.” This third explanation 
is not sound since, the word sava does not have the 
meaning of misery. 


Like the Yajfia which pleases god, this gives 
much delight to him. This is a way of worship (lit. 
causing pleasure) Celebration of this would bring 
favours to the land or locality, doer (Ācārya) king and 
others. It is of three kinds, Nitya, Naimittitka and 
Kamya. When the day for Avabhrtha is fixed to take 
place on the day having the same constellation as 
that when the bera was formed or when that bera was 
installed, or on that lunar phase day, then that 
festival is called Nitya. Festival conducted when 
there is eclipse planetary disarray, or occurrence of 


* Sprs. 30.8. 


* Param.16.2b,3a; for a similar explanation, see Pas. Caryā 
10.6. 


* JS.20. 382b - 383 a 
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an ominous event, is called Naimittika. Conducting 
the festival when renovation work is undertaken 
comes under this kind. Kamyotsava is that which is 
performed on the birthday of the ruler of the place, or 
the day when abhiseka evidently the installation of 
the ruler, or the day when the constellaltion is Rohini 
or Punarvasu or Sravana in all months.’ Nitya may 
also be undertaken on an auspicious tithi and 
constellation, Visuva and Ayana-s followed by 
Avabhrtha. The Naimittika kind is to be done when 
there is drought famine fall of meter sight of rainbow 
at night, trembling, breaking, laughter, movement, 
cry and fall of the idols of gods, breaking of the tower 
and ramparts in temples, sight of stones during the 
day break out of fire in the directions, severe wind, 
torrential rain sight of Pratisirya,’ affliction of king 
and people by diseases, earthquake and some such 
unusual incidents. The Kamya kind is to be done 
when there is the desire to get one of the four 
pursuits in life fulfilled." 


The festival is conducted for nine days and 
rarely for more than nine. The entire festival is held 
to be a sacrifice on the ninth day of which, there is to 
be the sacrificial bath (Avabhrtha). The day for 
commencing the festical is to be fixed so that the 
ceremonial bath could take place on the ninth day. 


` Sprs. 32. 9-14. 
` Pratisūrya: Moeksun 
* Pas. Caryā 10.9-19a; 


* Ibid 10.9-19b-23. 
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There are certain restrictions in conducting the 
festival for one or three days.’ 


Mrtsangrahaņa and Ankurārpaņa are to be 
done before the commencement of the festival. -A fine 
cloth of required measurement is to be procured and 
the figure of Garuda is to be drawn there. It shall be 
worshipped before the commencement of the festival. 


The gods are to be invoked and requested to be 
present on the days of the festival. This act is called 
Devatāvāhana. The gods are many to be invoked.’ 
The groups to which they belong are also mentioned 
for inovation eg. Aditya, Rudra, Yaksa, Pišāca and so 
on. The kettle drum must be sounded thrice on the 
right and thrice on the left hand sides of it, thus 
announcing the commencement of the festival. Homa. 
is to be performed every day both in the morning and 
in the evening. 

The festival on the day it commences is 
marked by raising the flag having Garuda’s figure 
drawn there to the top of the flalgstaff and tying it 
there. The Utsava idol is to be taken on all days of 
the fastival in the morning and evening with the 
consorts Sridevi and Bhūdevī and without them on 
some days. Vehicles like lion, swan, Garuda, 
Hanuman, elephant, horse and others are used as 


` Ibid 10. 24-29. 
* Sprs. 35. 43-75, Pas. Caryā 10.140-145. 


° param 16. 485-515. 


114 Pancaratragama 


mounts for the deity and are taken in procession 
through the streets. There does not appear any 
definite order in which the vehicles are to be used one 
day after the other. Where the order is given there is 
variation in the mention of the order from one text to 
another. The Rathotsava is to be conducted on the 
ninth day after which Avabhrtha is to be done. In 
some temples, where the chariot would not return the 
same forenoon, this festival is undertaken on the 
seventh day having no festival in the evening of that 
day and morning of the following day." 


Daily Procession in every day must be made 
attractive to the on lookers. The decorations that are 
done to the Utsava bera with flowers and ornaments 
vary from day to day and have a bewitching effect on 
the people who travel from far and near to attend the 
festival. Provision is to be made for dance, music and 
recitation of the three Veda-s. Songsters, scholars 
well-versed in the Sāstra-s, astrologers and 
Paficaratrika-s move on in the procession in the 
places specified for them.' 


' IS. 11. 33-36. 

* Param 17, IS.7, 260-415 Sprs. gives the entire list. 
Aniruddha and Purusottama Sarnhitā-s mention this 
without any uniformity in the treatment. 


* This practiee is obtained in temples in and around Kanci. 


* Pas. Carya. 11. 114-128. 
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A significant feature, which is absent in many 
ofthe texts but found in later texts is the installation 
of the bera, the Āļwar-s and the singing of their Tamil 
compositions.’ These bera-s are called Bhakta bimba. 
Those who had well studied in these compositions are 
to go in the forefront of the procession reciting the 
Tamil Prabandham-s. Those who are trained in the 
recitation of the three Veda-s are to follow the deity 
in the procession.’ 


The Avabhrtha is to be celebrated on the 
nineth day in the sea, tank or river. The tirtha bera 
and Utsavabera are to be taken to that place where a 
pavilion is erected for the purpose. The idol of 
Sudaršana" and the discusor of Visnu who holds a 
high position, should also to be taken there. That idol 
shall be given bath with waters brought in nine 


* Ratnatraya texts, Pas, Parama and others. 
* IS. 13.2.245; Visnutattva 4.13; Visnutantra.19. 


? Vide : 
faererfars remit MTATTERIRĀ: | 
Troe pen dmafreisuta =< 11 
Sprs.41.34. 
Tafa daru ari aferpqAr 1 Is. 11.236. 


waged Vēlā fri: || Ibid 11.231. 


t Vide : 
WHA A AMA Wed Yeni WaT | 
aay ast ast Kad ATR i 
Paus. 8.41b-42a. 
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pitchers. The Tirtha bimba shall be given bath in the 
water there, in the sea, tank a river. Then Sudaršana 
shall be given that bath.’ Other texts do not mention 
Sudarsana and call this as Cakratirtha but speak of 
the tirtha bera as Cakratirtha but speak of the tirtha 
bera alone as taken by the Ācārya to the water. 
Ācārya takes bath there with this bera." 


On the day next the Avabhrtha, Puspa Yàga' 
is to be celebrated when the Utsava bera is 
worshipped with the flowers specifically enjoined for 
the purpose.’ Worship is to be done one for each of 
the twelve syllables of the Dvādašāksaramantra and 
therefore this is called also as Dvadasaradhana. 
Special food-preparations are then to be offered to the 
deity.’ 


After conducting a procession in the evening, 
the flag must be brought down from the top of the flag 
staff. The gods and others who were invited, are to 
be given send-off. The Utsavabera must then be 
taken to the garbhagrha and placed along with -the 
Dhruvabera. Thus the Mahotsava comes to a close." 


"Pas. Carya. 11. 220-227. 


? Sprs. 38.128-130. 
* Sks. Rsi. -5. 


* Pas. Caryā. 13; Sks. siva 5. 
* Sks. siva 5. 


* Mahotsava gets a very detailed treatment in IS. 10,11; 
Param 17; Sprs; 30-37; and Pas. Carya 10-12. 


Caryapada 117 


There are some minor festivals which last for a 
day or more. The Pāūcarātra Agama enjoins the 
conduct of festivals on the birth days of all the 
Vibhava deities but those of Šrīrāma, Srikrsna and 
Srinarasimha alone are now celebrated. The bera-s 
of these gods are given bath and worship, 
accompanied by a procession in the evening. 


Vasantotsava is celebrated for seven days, the 
deity attended by services congenial to the climatic 
conditionds. Ankurārpaņa, homa and other rituals 
are attended to as in the Mahotsava. There is no 
dhvajarohana. The deity shall be kept in a garden 
during the day and food preparations be offered along 
with fruits. On the seventh day, the deity shall be 
taken in the evening in a procession through the 
streets the locality, the deity occupying the chariot or 
Garuda. Avabhrtha shall be done at the end of the 
festival.’ 


A festival lasting for ten days is celebrated in 
the Āšviayuja. It is also called Navaratri. Sri is to 
get worship on these days. In some temples, Visnu 
also gets worship along with Sri. On the ninth day, 
the Lord is taken in the horse vehicle to the Vahni 
Sami tree wherefrom the Pandava-s are held to have 
taken their weapons which were placed there. They 
did this after the expiry of their livineog in gnito. 
However, this is done on the tenth day which is called 


Vijayadašami.” Dīpāvali and Krttikādīpa are 
* Sprs. 38. 


* Ibid. 64. 
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observed with bath and worship of the deity followed 
by procession.’ 


The festival called Adhyayana utsava is 
celebrated in almost all Visnu temples in the 
Margasirsa month commencing from the day next to 
the new-moon day. This is done during the day time 
for ten days when the compositions of the Alvar-s are 
recited. It is continued for ten more days from the 
Ekādašī day, celebrated now as Vaikuntha Ekādasī. 
The bera-s of the Āļvār-s and Ācārya-s are brought to 
the presence of the deity and the compositions of the 
Alvar-s are recited. This part of the festival 
continues almost to the midnight. The Āļvār-s and 
Ācārya-s are then honoured.’ The flooating festival 
is conducted in the Magha and Phalguna months for 
three or more days. The deity is taken to a float 
arranged in a tank near by and the float is drawn 
round in the water for an odd number of rounds. The 
float is respected to be Adhivasa and therefore, no one 


shall set foot there, except those who render service to 
God." 


` Is. 13. 

* Vide : 
"guerre sitet wpa | 
TMM ATR fea fi 
Tele HRA CA A THIS II Ibid 13.245. 


'Sm q + K weg vg AG | Ibid. 42. 138a 
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The festivals are especially conducted in a 
grand manner to celebrate the born days of the 
Alvar-s and Ācārya-s. Each receives special bath and 
worship and is honoured with a procession along with 
the principal deity in the particular temple where 
that Ālvār or Ācārya has a shrine. 


It must be noted that whether the occasion is 
the conduct of major or minor festival or daity 
worship or Friday when Sri or Visnu (Dhruvabera) is 
given bath, there is a particular procedure that is 
adopted in most of the temples, The holy water used 
for daity worship or Snapana must be taken at first 
by the priest or Ācārya who attends to this work.’ 
This however is not in practice in major temples 
where the Ācārya Purusa-s receive it at first as a 
matter of right. 


Normally and also on specific occasions as 
noted above, the Ācārya or his assistant performs 
worship to God on behalf of the persons who visit the 
temple for worship. Some amount of money is paid by 
them for worshipping the deity utlering the names of 
God for 108 or 1008 times, placing the Tulasi at the 
feet of the Lord or Kunkuma for 108 or 1008 times at 
the feet of Sri uttering the names of Sri (this practice 
has no sanction in the Agama texts). After doing this, 
the priest offers the fruits and other offerings brought 
by the persons assembled there to the deity, eits the 


' Vide : 
fi ware g gored ARTT | 
ada ufa arent cen wen fe freer 11 
Sprs. 29.103b-140. 
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camphor and waves it thrice in front of the deity from 
foot to head. This practice also does not have 
sanction in the Agama texts. The holy water is given 
thrice to the devotees and Sathāri is placed on the 
head of each of those persons.” This must be taken to 
represent the sandals (Paduka-s) of Visnu. The word 
Sathari is split up as Sathasyari, enemy of Satha, a 
rogue or an evil spirit which is held to destroy the 
knowledge of a child at the time of birth. Nammalvar 
is the head of Prapanna-s and was not afflicted by 
Satha’. So a devotee of Visnu shall deem it an 
honour to have the Paduka set on a pedestal put on 
his head as a rare honour which he should yearn for. 


Lapses and shoortcomings are likely to occur 
when a ritualistic act is undertaken. This may arise 
with reference to any item such as temple building, 
idol-making, utterance of a mantra where it should 
not be uttered doing one thing in the place of another 
and so on. There are other cases such as presence of 
hair in the garland of flowers and cooked food. Using 
flowers and fruits which are forbidden, non- 
performance of worship when it should be done, 
movement of the story idol and others also require 
atonement. What is much of interest is that when a 
non-Pancaratrika participates in the Pāūcarātra 
ritual, expiatory act is required to be done. The 
ancient texts do not refer to this aspect of lapse. 


* Sprs. mAg oA arer fast fl 
dearer GAM T KATRA |! 
Ibid 13.245. 


? Sprs. 35. 53a 
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Later texts mention that expiatory rites are to be 
performed when those who are initiated according to 
other systems touch anything forming part of the 
Pañcaratra ritual or those who belong to the 
Vaikhanasa tradition take part in the Pālcarātra 
ritual, the expiatory act is required to be done.’ The 
lapses that are treated in the texts are related to the 
temples and rituals performed there and are also of a 
general nature concerning the social life? The 
Sanatkumarasarhhita classifies the acts that require 
expiation under eight heads and enjoins the means of 
atoning for them. 


Performing Pavitrotsava is of paramount 
importance. It is performed to atone for all .lapses 


‘Vide: Afan WS veru | 

Pas. Carya. 4.18.113b. 
Since the Vaikhānasa-s do not have initiation, they are not 
meant here, For references to Vaikhānasa, see 15, 19; Sprs. 
50. Prayascitta is thus defined; 

ART Sepe AG a HISHÍSSRTS | 
maai ware Ardaya |1 Ibid 18.ib-2a. 

See JS.ch.25 for a detailed treatment. 


? Paus. (ch.32) discusses this matter briefly under the title 
relating to non-performance of Püja; 


° The eight kinds are 1. non-performance of püja at the 
right time fixed for it, 2. committing sinful acts during 
worship, 3. eating the prohibited stuff, 4. violating the code 
of conduct, 5. going back on the word given to others, 
6. insulting Vaisnava-s, 7. committing the five heinous sins 
and 8. doing many other sinful deeds, 8. Japa and homa 
are specifically enjoined for atonement. (Sks. Rsi.) 
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occurring annually while attending t. worship in 
temples. Pavitra is the name given to strings made of 
smooth, fine, coloured threads, folded three or four 
times. Maidens and women could prepare a garland 
of these threads and they are purified by the 
Astramantra. They are to adorn the bera and 
pitchers, mandala-s, and fire-pit, which are to be 
used then for doing homa. The Veda-s are to be then 
recited all through the time when these are 
performed for seven days. Pūrņāhuti is performed on 
the last day. This is to be done in Daksiņāyana. 


The rulers of the land could arrange for an 
expiatory act called Hiraņyagarbhavidhi. This 
consists in preparing potsherds made of gold and 
perform homa placing them in a pavilion and bath the 
king with holy water. The gold potsherds are to be 
given away to Brahmins. Another act to serve this 
purpose is Tulābhāra. Gold equivalent to the weight 
of the ruler is to be placed in one of the scalepans of a 
balance. After doing homa in the presence of God, 
these are to be given away to the Brahmins. 
Puspābhiseka is the third way of atonement to be 
taken up by the rulers. Potsherds of gold are to be 
prepared and filled with grains, gems and other 
materials. Homa is to be performed in the presence 
of God. The ruler is to be given bath with the waters 
kept in the pitchers.” 


` JS. 21; SS. 14&15; Paus.30; IS.14; Params. 12. 
Pas Carya. 14. 


* Param s.21, Pas. Caryā 20. 
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When the temple, or its parts like tower, pillar 
or pavilion or when a certain part of the bera gets 
broken or when the walls of prākāra-s and others fall 
down, the act of renovation is to be done. If any 
repair is to be attended to the Garbhagrha, then the 
bera-s are to be kept in a Bālālaya and worshipped 
till the repair is over. This act of renovation is called 
Jirnoddhara. After the repair is carried out 
Samproksana, an elaborate rite to purify the entire 
temple complex is to be undertaken.’ 


! Pas. Carya. 17. 


CHAPTER IX 


PANCARATRA LITERATURE 


The concepts and doctrines of the Pàncaratra 
or any system of thought and practice must have been 
originally evolved by some eminent seers who lived in 
the hoary past. These should have undergone tests 
from time to time at the hands of sages who were 
eminent spiritually and scrupulously careful to lay 
down the codes of religious acts and offer directions to 
the people for pursuing the well-tested righteous path 
so as to worship God and attain at last freedom from 
bondage.  Sānņdilya, Aupagāyana, Maunjyayana, 
Kausika and Bharadvaja were the first to receive the 
Pāficarātra tradition from Narayana himself: The 
problems which account for invalidity are thus ruled 
out here. Samvanta, Markandeya and other sages 
held discussions with the above mentioned 
personages and it is as a result of these discourses 
and discussions that there arose the compilation of 
the texts on the system. 


The texts are called by several names such as 
Samhita, Tantra, Rahasya and others. The number 
of Pancaratra texts are given differently in different 


` À work containing sloka-s from 3500 or 6000 upto 12000 is 
called Sarnhita. Paus 39-8; it is called tantra when it has 
more than many lakhs and thousands of sloka-s upto three 
and a half crores. Ibid. 39. 11b-12a. 
Nine names for the texts are given and enumerated.: 

Ibid. 39. 2-12. 
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works as 214, 225, and 289. Their names end 
differently in Sarhhità, Tantra, and others 2 Some of 
the Pāūicarātra texts contain a list of the names of the 
texts.” 


The period or date when a work must have 
been composed is to be determined on two grounds. 
One is based on the citation from a particular work in 
works of different kinds or mention of the name or 
author of a work in others works. The second 
involves references in works of the same kind. 

In the works written in India in the ancient 
days, there are references which in a way helpful to 
fix the period of the Pancaratra texts. Utpala (850 
A.D.) cites passages in his Spandapradipika, from the 
Panca-ratra, mentioning their source as 
Paficarátrasruti. Names of texts like Sāttvata, 
Pauskara and Jayākhya are mentioned. The date of 
these works could be fixed long before 850 A.D. The 
Sattvata, Pauskara, Jayakhya, Laksmitantra, 
Ahirbudhnya Samhita and Parama Samhita are held 
to be very early texts. The Jayākhya and 
Paramasamhitàa-s do not refer to any Paficaratra text. 
The Sattvata refers to | Pauskara and 


* Schrader’s Introduction to Paficaratra enumerates 224 
texts, ‘Introduction to the Laksmitantra’ 225 and the 
‘Panorama of Pàncaratra Literature’ 289. 


*Laksmitantra, Visnutantra, Visnutilaka, Visnuvaibhava, 
Visnurahasya, Jayakhyasamhita, Sāttvatasamhitā and 
others. 


* Visnutantra enumerates the names of 154 texts, Padma 
and Visvamitrasamhita-s 108 and Kapifjala-samhita 108. 


10 
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Pāramešvarasarmhitā-s'. Paramešvara and Sattvata 
are mentioned in the Pauskarasamhita.” Sāttvata and 
Jayākhya are mentioned in the Laksmītantra* The 
Ahirbudhnyasamhita mentions  Jayakhya and 
Sāttvata.” The Pāramešvara which is held to be 
based on the Pauskarasamhita, is cited reverentially 
in the Pauskara and Sāttvata Samhita-s. Besides 
Pauskara and Sattvata have mutual references, The 
task of fixing the exact periods for these early texts is 
indeed hard. 


The Pancaratra texts are classified as Divya, 
Munibhàsita and Manusa. To the first kind belong 
those texts which were directly revealed by Narayana 
and preached later by Brahma, Rudra and others. 
The Sāttvata, Pauskara and Jayākhya Sarnhitā-s 
came under this head. Those which are discourse by 
the sages are of the Munibhàsita kind. The Iévara, 
Bharadvāja, Paramesvara and others come under this 
group, which is held also as Sattvika. Sanatkumara, 
Padmodbhava and others are of the second group and 
are Rājasa. Paficaprasna, Tattvasagara and others 
are of the Tàmasa kind, though they came under the 
second kind. The manuals written in the later 
periods by scholars are of the Manusa-kind. 


' SS. 9.133; 12.213. 
* Paus. 39.18. 
* LT. 11.28; 


* Ahs. 29.64; 16. 85b; 
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These striking features are to be noted about 
these texts. The first is that the texts which mention 
the words bimba, āyatana and others refer to the 
theories of creation and deal extensively about 
mantra-s. They must have been therefore compiled 
at a very early period. 


Such of those texts, which give importance to 
the building of temples, making of icons and 
celebration of festivals must have been compiled at a 
later period. However, no hard and fast line could be 
drawn to show when the early period came to a close 
and the later period started. The second feature is 
the name Ratnatraya given to the Sattvata, Pauskara 
and Jayākhya requires justification.Pādma, 
Sanatkumāra, Paramasamhitā,Padmodbhava, 
Mahendra and Kanvasamhita-s are held to be five 
Ratna-s.. The problem is how to justify this 
statement in the Padma which omits the Jayakhya on 
which it is held to be based. The Kanvasamhita 
mentions six texts as Ratna-s placing the 
Sanatkumāra samhita as the foremost (ādya) Agama. 
Perhaps, the group Ratnatraya came to be formed to 
refer to the Sāttvata, Pauskara and Jayākhya 
saimhita-s which along with the I$vara, Pāramešvara 
and Padma have been adopted for worship in the 
three famous temples at Melkote, Srirangam and 
Kancipuram respectively. Whether the Ratnatraya 
was actually meant for use in the temples mentioned 


! IS. 1.64-66. 


? Pas. Caryā 33. 204b-205a; here six texts are mentioned 
but are numbered as five. 
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reguires proof. The third feature is that among the 
many Paficaratra texts, it is the Padmasamhita alone 
that has got the classification of the text into four 
Pāda-s, Jūāna, Yoga, Kriya and Caryā. If this 
classification is essential for an Āgama text, it must 
be assumed that all other texts are not fully Āgama-s. 
Besides, the Jūānāmrtasāgara and Sanatkumāra 
sarnhitā-s which have five mantra-s under different 
names could not have justification for the name 
Pafcaratra. The same explanation is to be given for 
the Kanda division in the Narasimhasamhita, the 
Pada division as first , fourth etc. in the 
Brhadbrahmasamhita and the four  Khanda 
classification in the Sāņdilyasamhitā. There is 
however justification for the division of ratra. The 
explanation that could be given for the division into 
pada is that the Padmasamhita alone treats all the 
aspects of the Paficardatra Agama. The texts of the 
early period did not envisage a clearcut division of the 
topics as cominog under Kriya and Caryā and so 
there is no properly arranged treatment of the topics. 
Greater importance is given in the later period to the 
building of temples , installlation of bera-s and 
conduct of festivals. Here too, much distinction is not 
shown to keep the treatment of Kriya distinct from 
that of Caryā aspects . Rather , the topics of these two 
overlap with each other. Matters pertaining to Jnana 
and Yoga get included within these two in some texts. 


The Sāttvatasarnhitā contains twenty five 
chapters called Pariccheda with about 3500 Sloka-s. 
Narada narrates what Bhagavan narrated to 
Sarhkarsana. The birch leaf is to be used for drawing 
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the diagram.’ Division of mantra-s into bija, ‘pinda, 
savija and pada, the six courses (Sadadhvan)? 
worship of the vyūha deities constituting the group 
Cāturātmya" and five - fold division of the day’ are 
treated. Stress is laid on the worship of the vyūha 
and vibhava deities and of Narasimha together with 
mantra. Dīksā , Pratimā and installation get a 
detailed treatment. The mantra-s receive an 
elaborate treatment in this text." 


The Pauskarasamhita contains about 6000 
Sloka-s in 43 chapters called adhyāya-s. There «are 
internal evidences for this work having been 
compileld in Kashmir.’ Mandala-s receive a detailed 
description. Twentyfive Mandala-s are enumerated 
and described. It is in the form of arca, that god 
presents Himself to others? The funeral rites and 


' SS.17. 348. 

? Ibid. 9. 16-482. 
* Ibid 19. 

* Ibid 5. 

° Ibid 25. 347. 

° Ibid 17 

' Ibid 31. 106-111. 
* Paus. 5. 


*Ibid 19.70. 
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annual ceremonies to the departed souls are to be 
done according to the directions sanctioned in the 
Pāficarātra Agama.’ Chapters 36 and 37 describe the 
importance of shrines and enumerates several of 
them. The features of the four siddhānta-s are set 
forth with clarity.’ This is in the form of a discourse 
delivered by Visnu to Brahma who is called 
Pauskara. 


The Jayákhyasamhita contains about 4500 
Sloka-s in 33 patala-s. It is in the form of a discourse 
delivered by Lord Visnu to Narada. Words like 
bimba, pratima, snapana, āyatana and others occur 
suggesting that the worship of God in the form of bera 
installed in a temple was in vogue when this text was 
compiled. Construction of a temple , installation and 
the performance of Mahotsava! which get good 
treatment, should indicate a later date for this text. 
However, the date is fixed about 450 A.D. on 
palaeographical evidence.* Like the Pauskara 
samhitā, this text deals with the funeral rites. 
Nrsimhamantra gets an elaborate treatment which 
includes the method of meditating upon it. Yoga is of 


* Ibid 27. 
* Ibid 38. 295-309. 


° JS. 20, Kaustubhaprasáda is a rare kind of temple 
mentioned in Ibid 20.130b. 


* Introduction Ibid. pp.30-34. 
° Ibid.24 


° Ibid 29. 1-58. 
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three kinds, Prakrta, Paurusa and Aisvarya.’ Visnu 
is of three kinds, sakala, niskala and para.’ This is for 
those who practise Yoga. For others He is sound, 
space and possessed of a form. Moksa is reaching 
the imperishable Brahman called Vàsudeva.' 


Sāntika,  Paustika, Vidvesana, Marana, 
Ucchatana and Stambhana, which are cruel rites, are 
treated in this work. Khadgasiddhi, Anjanasiddhi 
and other results are obtained by the practice of the 
Tantrika rites mentioned above." 


This Samhita attaches much importance to 
mantra-s , cosmology, vyüha theory and others get 
well - treated, | Diksa , Pavitravidhana and 
Prayascitta are treated in lengthy chapters. 


At the end of chapterl, there are additional 
163 stanzas which describe the glory of Sri 
Varadarāja svāmi at Kanci including the temple. 
This is a case of interpolation. Ancient texts with 
very few possible exceptions, have passages 
interpolated here and there. Construction of the 
temple which this text describes may be taken as a 


*Ibid 33. 12b-13a 
"Ibid 33. 32b 
` Ibid 33. 33a. 


* Ibid 33-59b 


' [bid 26. 
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case of interpolation. Though there is no positive 
proof, this text may be taken to be the earliest among 
the Pāficarātra Agama-s. 


The Isvarasamhita is held to be based on the 
Sattvatasamhita. It is used in the temple at Melkote. 
It contains 8400 sloka-s in twenty five chapters. It 
mentions the Pauskara and Pāramešvara Sarhhitā-s.. 
Cosmological matters do not get treatment in this 
text. Sanatkumāra is stated to have brought the 
Lord Narayana to this hill and hence the name of the 
hill is Naraéyanadri and worshipped according. to the 
Sattvata mode. Rama is said to have worshipped this 
god at Ayodhya and hence the name of god is 
Ramapriya. Almost all the topics of the system are 
treated with much clearness. The Āļvār-s especially 
Sathakopa , their compositions in Tamil and the 
occasions for their recitation are mentioned for the 
first time only in this text. Narada is the narrator of 
this text to the sages. 


It is interesting to note that in this text, which 
Yamuna (916-1041 A.D.) quotes , temple worship 
gets on well-merited treatment. Mahotsava is dealt 
with in chapters 10 and 11 in 851 sloka-s. 
Prayascitta chapter (19) is equally long , Pratistha 
and Dīksā have a large number of sloka-s devoted for 
treatment.’ No part of this text can be taken as 
verbose. 


"Is.1. 64b 


* Ibid 19&21. 
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The Pāramesvarasamhitā, which is based on 
the Pauskarasamhita contains 8700 Sloka-s in 26 
chapters. The first chapter is called Jūānakāņda. 
The other chapters are called Kriyakanda. Sanaka 
and Sandilya are the interlocutors. 


This text, which is adopted for worship in the 
temple at Srīrangam, is an ideal Agama in the sense 
that whatever is essential for temple worship is dealt 
with in great detail. The twenty five chapters are 
stated to form part of Kriyakanda but these -are 
matters dealt with here’ which come under 
Caryākāņda. 


The descriptions of every part of the temple 
complex at Srīrangam are strikingly the same as 
what is not obtained in that temple. Bāhyayāga, 
Agnikārya, Pavitrāropaņa, Snapana, Pratistha, 
Devatāvahana, Mahotsava and Prayascitta are 
treated in all their details. One noteworthy feature in 
the treatment of Devatavahana is that gods are not 
invited to attend the festival individually. The groups 
to which they belong are described and invited for 
gana-s, for instance pitr, ahi, gandharva, yaksa, 
siddha, pišāca and others . Dance and music should 
accompany this invitation. Ramanuja (1017-1137 
A.D.) does not refer to this text. The Padmasamhita, 
which follows the Jayākhyasamhitā contains 9255 
Sloka-s in 82 chapters. The text is divided into four 
pāda-s called Jiiānapāda, Yogapada, Kriyāpāda and 
Caryāpāda. They have 12, 5, 32 and 33, chapters 
respectively. In print it is available in two volumes , 


! see under 381. 
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the first volume having the first three pada-s and the 
second the fourth pada. 


Sage Samivata listened to the version of this 
Agama from Kapila and in his turn taught it to 
Kanva. The first chapter in the Jñanapada narrates 
how this text came into being and enumerates the 
names of Sarnhita. The other chapters in this pada 
are devoted to give an account of cosmology, 
Brahman's features, means of attaining moksa and 
the worlds above and below the earth. Among the 
weapons of Visnu, discus maintains the stability of 
worlds, lotus prepares for the next creation , conch for 
salvation and mace for dissolution.' 


The Yogapāda closely follows the treatment of 
the practice of Yoga as available in the Yogasütra-s of 
Patafijali. The concepts of each of the eight limbs are 
analysed and the usefulness of each limb is given an 
improvement over that in the Yogasütra-s so that the 
yogic practice could be adopted by the followers of the 
Pāūcarātra system. 


The thirty two chapters of the Kriyāpāda are 
fully packed with the detailled information and the 
practical methods for building the temple and 
conducting installation of the deity. Fortynine 
Vimāna-s are enumerated and described) The 


* Vide: 
Race savrferot gari NUBE Wa 
Ted urere a er Pees demi 
Pas. Jnana 2.14. 


"Pas. Kriya. 8. 
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number of bera-s is stated to be six. Visnu's sakti-s 
are stated to be nine. The figure of Garuda or lion 
shall adorn the corners of ramparts! in the temple. 
The flag shall have in it the drawing of the figure of 
Garuda or Hanuman: The practice that is now 
obtained is only to have the figure of Garuda. 


The Caryāpāda contains an extensive 
treatment of Diksa , daily worship , snapana with 
several number of pitches nature and number of 
services to God, Mahotsava, Pancakala division of the 
day, Pavitrotsava, renovation, acts of expiation, and 
the four siddhànta-s. Mantra-s, the method of 
analysing them, the Dvādašāksara, Astaksara and 
Visņugāyatri, mantra-s of other deities, and Mantra 
of Sudarsgana, are treated at great length. Ten 
chapters (23-32) are devoted to the treatment of 
mantra-s. The procedure for conducting’ daily 
worship or annual festival is exquisitely depicted 
adding aesthetic element through mention of music 
and musical instruments . 


The Laksmitantra glorifies Sakti, rather Sri, a 
form of Sakti, placing her along with Narayana and 
giving her a status equal to that of Visnu. It contains 


* see under 242. 
2 see under 272. 
* Pas. Kriya. 10. 35a. 


* Ibid. 29. 15a 
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about 3600 Sloka-s in 57 chapters. Actually it has 50 
chapters and there are seven more numbered of 
which Ch.56 is missing. At the beginning of Ch.53, it 
is said that Kriyāpāda would be dealt with in brief. 
Teaching of the Pancaratra doctrines by Sri to Indra 
is recounted by Atri to Anasūya. The colophon 
mentions this text as Pāncarātrasāra. There is much 
of Sakba element in this text. The Sattvatasamhita 
is mentioned twice. Its date must be placed after the 
Sāttvata. The earliest writers to mention and cite 
passages from it are Pillai Lokācārya and Vedanta 
Desika, both of whom flourished in the 13th and 14th 
centuries. Therefore this text must have been 
compiled before this period. 


Treatment of adhvan, and the use of the word 
Saktipapta’ to mean God's grace indicate that the 
work must have been composed in Kashmir. 
Cāturātmya, doctrine of self - surrender, sādguņya 
creation (suddha, migra and a$uddha) ? and the 
division of mantra into bīja, pinda, samjtià and pada 
give a characteristic stamp to this text. The Yantra is 
to be drawn in a birch-bark.* Sri sukta gets a clear 
exposition.” 


* LT.2.59a; 11.28. 
LTD), 


* This division of creation is treated in the Vidyāpāda of the 
Mrgendragama written in Kashmir. 


* LT. 46.38. 


* Ibid. 50. 
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The text is not divided into pāda-s yet, the 
topics of Jñanapada are dealt with in Ch.1-17. About 
twenty chapters are devoted to linguistic occultism. 
Jnana, Karma, Yoga and Prapatti are declared as the 
means to get freedom from bondage. Sudaršana's 
mantra and greatness are dealt with in Ch.31. The 
five - fold division of the day is detailed in Ch.28. 


The Ahirbudhnyasamhita contains about 3900 
Sloka-s in sixty chapters. The colophon refers to this 
work as Tantrārāhasya. Answers offered by 
Ahirbudhnya (Siva) to the questions raised by 
Narada are reproduced by Bharadvaja to Durvāsa. 
Adharāsana, Mudra, Abhiseka, Dīksā , Bhütasuddhi, 
Dhyana and others are stated in this text for practice 
following their treatment in the Jayakhyasamhita.’ 
The Sāttvatasarnhitā is mentioned thrice.’ The 
exposition of the Srisükta is stated to have been 
already made in some other work” This is a 
reference to the Laksmitantra where the Srīsūkta is 
dealt with.* The date of this text must therefore be 


t Ahs. 19. 62b-64. 
? Ibid. 5.59: 27.31&32; 16.85a. The first and the third 


references mention the expression ‘SattvataSdsana’ which 
may mean only the system of Sāttvata, i.e. Pāncarātra. 


‘Vide: Raai sig gaisma fer! Ahs. 59.40a. 


* LT. 50. 
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fixed after Jaya, Sattvata and Laksmītantra. 
Moktapida of Kashmir is mentioned .' 


Sakti plays a dominant role in this text as in 
the Laksmitantra . Creation as pure and mixed, 
greatness of Pāficarātra among other systems , sound, 
and its variations, mantra-s and their varieties, 
yantra-s , method of worshipping God and the 
significance of worship of Sudaršana get detailed 
treatment. It will not be an exaggeration if this text 
is called Sudarsanagrantha. Five methods are given 
to prove how evils were got over through the worship 
of Sudaršana.” Several Yantra-s are described and 
the results of meditating upon them are clearly 
brought out. The figure of Sudarsana on one side and 
that of Nrsimha on the other are to adorn the 
Sudaršana Yantra.” 


Prapatti' and Yoga’ are vividly explained. The 
subble, gross and transcendental aspects of the 
mantra-s of Visnu, Nrsimha, Gayatri are given a 
clear treatment. 


* Ahs. 48. 

` Ibid. 33, 42,43,45 and 50. 
` Ibid 37. 

* Ibid 31 


* Ibid 26.75b 
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Like the Laksmitantra, this text was compiled 
in Kashmir . The use of brich-bark for drawing the 
Yantra of Nrsimha and a reference to Saktipata’ as 
the grace of god prove this. 


The Paramasamhita contains about 2200 
Sloka-s in 31 chapters. Brahma was taught by Visnu 
called here as Parama. Markandeya teaches these, in 
his turn, to Sanaka and Devala. This is cited by 
Yamuna’ and Ramanuja. Its combination could 
therefore be fixed before 900A.D. 


This text is like an introduction to 
Pañcaratra. The central concepts of topics such as 
creation, worship, mantra-s , diksa , temple-building 
and others are dealt with briefly . Worship of God 
through mantra-s is stated to be karmayajna, japa 
and stotra-s, Vākyajīa and mental worship 
Manoyajna. Nothing is more beneficial than 
worshipping the feet of God.” Mantra-s of Varāha, 
Narasimha, Sri , and Sudarsana are declared to be 
the best." 


' Ibid 14,33,38. 

? AP. p.8. 

3 Šrībhāsya on 2.2.42. 

* Parama 3.25a-27a 

* Vide : Ruari I3 phani fet4q! Ibid. 3.81b 


* Ibid 16.2. 
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The Sanatkumarasamhita is an old text, as it 
is cited by Yāmunācārya (c. 916-1014 AD.) It 
mentions the Padmodbhava, Mahendrasarhitā, 
Nāradārcanikā,' Garudārcanikā' and Satasahasrika.* 
It is also called Mahàsamhita. It contains 3500 sloka- 
s in four sections called Ratra. 


Originally, it had five sections with the names 
Brahma, Siva, Indra, Sri and Brhaspati. It has lost 
first three chapters in the Brahmarātra and the 
whole of the Brhaspatirātra. Sanatkumāra listened 
to the discourses delivered by Brahma, Šiva, Indra 
and sages. Along with the lost Brhaspatirātra, it had 
five rātra-s. This is treated as having given the name 
Paficaratra to the system. Since at least four persons 
delivered discourse, there is no uniformity in the 
treatment of the topics. Many of the important 
topics which a Pāncarātra text should contain are 
found treated here. There are three deities or forms 
of Visnu as Visnu, Mahāvisņu and Sadāvisņu.” 
Linga-s are three - Brahmā, Visņu and Siva. A fourth 


* AP. p.74. 

* Sks. Šiva 3.10b,14a,31a, 212a; Rsi 1-14a. 
> Ibid Šiva 2.29a; Indra. 6.37b. 

* Ibid Šiva 7.12b 

” Ibid . Ibid 14b 

5 Ibid. Rsi. 1.20b 


"ibid. Ibid 6. 138-140 
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one is added as representing all the three deities.’ 
Visnu is sakala, Mahāvisņu is sakala-niskala and 
Sadavisnu is niskala(partless). Mantra-s receive 
treatment in five chapters. They are of three kinds, 
Vaidika, Tāntrika and Vaidikatantrika” Vagisvari, 
Kriya, Kirti, Laksmi, Srsti, Vidya and Kanti are the 
seven mothers.” 


The Visnusamhita contains 2600 $loka-s in 30 
chapters. Visnu tells about salvation to Sumati who 
passes it to Aupagāyana. It gives a systematic and 
clear treatment of the important topics of the 
Paficaratra System. Visnu remains in gross, subtle 
and transcendental form, when He is taken to be 
Prabhavisnu ,  Mahavisnu and  Šadāvisņu 
respectively.’ Initiation offers all accomplishments, 
all knots (of bondage) get destroyed by it.’ Visnu’s 
greatness, social conduct and the features of the 
Bhāgavata are dealt with in chapters 3, 29 and 30 
respectively. 


' Ibid. Ibid 6.50b-52. 

° Ibid. Ibid 6.140. 

' Ibid. Rsi. 5. 37 

° Ibid. Indra. 7.114b-115a 


* VS. 3.48.; They are also known as Atma, Antarātmā and 
Paramatma. Ibid. 3. 44a. 


° Ibid 10.2. The word ‘diks? is derived from two roots ‘da’ 


to give and ‘ksi’ to get destroyed. In the senses of both the 
roots apply here, initiation has got the state of being diksa. 


11 
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The Sriprasnasamhita contains 6700 sloka-s 
in 53 chapters. Sage Ekatā tells the sages what he 
listened to Sri’s discourse. As that of later period, this 
bears the influence of the customs and practices of 
South India. It does not have division of the text in to 
pāda-s. Ten chapters are devoted to the treatment of 

installations of various kinds. Mahotsava is treated in 

eight chapters. Eleven chapters treat minor festivais. 
Of a similar kind are the Nāradīya Samhita, 
Markandeya Samhita, Visvamitra Samhita, Visnu- 
tattva Samhita and Visvaksena Samhita. 


A Kasyapa Samhita contains about 850 sloka- 
s in thirteen chapters. This text deals with serpents 
and treatment for snake-bites through mantra-s. The 
Visnutilaka discusses topics like yoga, mantra-s and 
festivals. Being a discourse which Brahmā delīvered 
to the sages of what he heard from Visnu, it is highly 
useful for a study of other texts and contains about 
3400 sloka-s in eight long chapters. 


Many small works were written in later days 
in defence of Pāūicarātra validity. The first writer to 
defend validity of Paficaratra and establish it on 
strong grounds was Yāmunācārya (916-1014 A.D.) in 
Agamapramanya. The next writer is Vedāntadešika 
to place the Pàncaratra on solid foundation in his 
Pancaratraraksa. This work contains three sections, 
among which the first takes up a discussion on the 
Siddhanta-s and Pāūicarātra validity. The second 
section is devoted to an analytical treatment of the 
rountine based on the five-fold division of the day. 
The author offers in the third section an exposition 
and study of Rāmānuja's Nitya. 
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Many works were written in the later period 
on Pañcaratra such as Paūcakālakriyādīpa of 


= — — — 


Vajapeyin. 


The Sāttvata Samhita was commented by 
Alasinga Bhatta, son of Yogananda Bhatta. The same 
commentator wrote in the Sattvata prakasika on the 
I$vara Samhita. The Pāramešvara Samhita has a 
commentary by Nrsimha Yajvan. The Laksmi Tantra 
has a commentary by Krsnamacarya. 


Of great value is the Kriyakairavacandrika of 
Varāhaguru, It gives an estimate of thé Kriya and 
Carya aspects of the Paficaratra rituals. The Raka, a 
commentary on this work by Dr. S.B. Raghunatha- 
charya, is helpful in understariding the text. 


The editions of the Jayakhya and 
Paramegvara are valuable for the informative 
introductions also for the charts which they contain. 
The appendices, kuņda-s and mudrā-s, which are 
given in the editions of the Sriprasna Samhita, 
Padma, Introduction to the Parama Samhita and 
Laksmī Tantra are valuable for the understanding 
the worth of Paficaratra system. The Visvamitra 
Samhita and Visvaksena Sarhhità are very valuable 
for the notes and diagrams contained in these 
editions. The Parama Sarhhitā and Laksmī Tantra 
have translations in English. 
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The commentators and sub-commentators on 
the Sribhasya had defended the Pāūicarātra validity, 
while taking up Utpattyasambhavadhikarana. The 
stotra-s of Srivatsanka Misra,’ Parāšarabhatta” and 
Vedanta Dešika” have unmistakable impressions 
made on their works by the teachings of the 
Paficaratra Agama. The works of Pillai Lokācārya,* 
Alakiya Manavalapperuma] Nayanar, Vedānta- 
dešika,* and Manavālamāmuni' have utilised the 
passages in the Parcaratra texts to their full extent 
for maintaining their interpretations of the principles 
and concepts of the Vaisnava siddhànta. 


*Varadarājastava 93; Sristava 8; Vaikunthastava 29. 
* Šrīrangarājastava-Uttarašataka 39. 


° Yadavabhyudaya 17.116; Sristuti 6; Hayagriva stotra 11, 
Abhitistava 18; Saranagatidipika 32. 


* Šivārcanāhhūsaņa 6,7, 9; Mumuksuppadi 110, 
Caramašloka 282. 


* Ācāryahrdaya 156. 
° Nikseparaksa, Saccaritraraksā, Rahasyaraksā and other 
works contain profuse citations from LT. Ahs. and other 


Pāūcarātra texts. 


` Šrīvacanabhūsaņavyākhyā 392; Tattvatrayavyākhyā, 
182; 187, 188; Mumuksuppadivyakhyana. 


CHAPTER X 


PANCARATRA AND 
VAISNAVA WAY OF LIFE 


The Vaisnava cult has been in vogue since 
very earliest times. The Mahabharata, Bhagavadgita, 
Visnupurana, Bhagavata and Smrti texts of Manu, 
Sandilya, Vasista and Visnu have been of much help 
for the ful? development of this cult. 


The Pāūcarātra texts especially Ratnatraya 
and Sanatkumāra Samhita have laid down the code 
of conduct for Vaisņava-s. The Paficakala division of 
the day, the sacrament of Paficasarhskara and the use 
of the Dvādašāksara, Sadaksara and Astāksara 
mantras are specifically enjoined. Method of doing 
japa, selection of the beads for stringing them into a 
garland for counting during japa, method of 
prostration before the deity,’ the kinds of vessels to 
be used for the preparation of food and for doing 
worship are also clearly laid down in these texts. The 
doctrine of Prapatti gets a special treatment. While 
doing the funeral rites for the departed souls, the 
Agama-s substitute the names of father, grandfather 
and great grand-father on both paternal and 


* JS. 14. 25-40b 


° SS. 6.187b-188a. 
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maternal sides by the names of Vyūha deities.’ 
Pollution, expiatary rites’, medicinal appliances and 
other matters also receive a merited traetment in the 
Āgama-s. 


The Vaisnva community is conservative and 
does not readily admit changes in all aspects of life, 
as it is governed by the Dharma Šāstra rules.The 
Pancakala division of routine life has been till 
recently adopted by few noted scholars but now it is 
scarcely followed. Paficasamskara is stil practised 
but not with zeal. That an individual becomes 
Visnuised by this practice is not only ignored but 
looked down as quite unnecessary. The Savitri 
mantra is recommended for Sandhya as also 
Astāksara. The other two are rarely used as on 
occasions when Paficasamskara is to be administered 
to youngsters. Care is however taken for selecting 
proper beads for japa, but many feel contented with 
having the beads of Tulasi. Method of prostration is 
not strictly followed by all, the sections of people 
following a particular pattern with which they are 
accustomed. The Vaisnava community follows only 
the method prescribed by the Dharma-sastra-s and 
have not taken to the Pāficarātra mode of performing 
the funeral rites. Prapatti is practised by a section of 
the community as an independent means while the 
other section believes in the efficacy of the concept of 


' JS. 23,24; Paus 27. 
? Visnutattvasamhita IV. 8 


3 IS. 18 & 19. 
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Prapatti, but holds that there is no need to perform it 
as an independent means. The method of doing 
worship to God in the house is modelled on the 
pattern offered in the Paficaratra Agama. 


One practice worthy of note is the worship of 
God on the celebration of Srijayanti, Šrīrāmanavamī, 
Nrsimha jayanti and Šrāvaņadvādašī. The way of 
finding out the exact day for the celebrations of these 
is discussed in the Dharmašāstra-s and Paficaratra 
Agama. A section of the Vaisnava community has 
chosen the Agama for guidance and the other 
preferred to abide by the Dharmasastra-s. 


Prapatti, Paūcasarnskāra, and Urdhvapundra 
have really the basis in the Vedic texts. It can be said 
that these had undergone much development in 
which the Pāñcarātra Agama, Vedic texts and 
Purāņa-s played a significant role. 


To a large extent, the festivals in temples are 
governed by the Paficaratra Agama. As enjoined in 
the Iévarasarhhità, the recitations of the compositions 
of the Alvar-s and the Veda-s in the specified places 
in the processions when the Mahotsava is celebrated 
continue even today. Most of the minor festivals are 
celebrated as per the directions given in the Agama-s. 
The temples play a very dominant role in the 
religious life of the people. This is not a little due to 
the influence of the Paficaratra Agama. 


CHAPTER XI 


CONCLUSION 


The Paficaratra Agama is highly valuable for 
the contribution it has made on theistic ritualism. 
The five-fold division of the day, each to be devoted to 
the service of God is equally valuable. This division 
intends to enjoin on the devotees of Visnu the duties 
which they should perform without any break 
whatsoever. This at once raises a question. If the 
devotees, as a lot, are to spend the entire day to doing 
service to God at temple and in the house how and 
when they procure the requirements for running the 
family and look after the needs of the members of 
their family. If some among those devotees have to do 
business, trade and attend to agriculture, will they 
have the time to attend to these? The 
Paficarátrágama allows every member of the 
community to undergo initiation. There is no bar 
placed against any one. 


The solutions for these questions are provided 
in some Pancaratra texts. 


The Visnusamhita classifies Vaisnava-s under 
five heads with the names Vaikhānasa, Sattvata, 
Sikhin, Ekāntin and Mila. among them, the 
Vaikhānasa-s are those who worship God everyday 
and maintain their family with what they get 
unasked. The Sāttvata-s are those who worship the 
deity once or twice a day and maintain their family 
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with what they get taking to some avocation. They do 
not turn back from the battle field. They are skilled 
in many sciences (arts and Šāstra-s). Sikhin-s are 
those who worship Visnu two times a day. They live 
by agriculture, merchandice and tending the cows. 
Ekantins are those who render service to the twice 
born (Brahmins are meant here) and live by begging 
for alms. They worship God once in a day. Those are 
said to belong to the group called Mūla who worship 
God once or twice or thrice in a day with thought, 
speech and deeds. They live by what they get 
unasked on live throughly depending on their pupils.’ 


The Jayakhyasamhità enumerates and depicts 
the features of all these except the Mūlaka-s. The 
Vaikhānasa-s are householders, could get the 
requirements for life by asking the Brahmins or get 
unasked from others. Sattvata-s are here 
Karmasattvata-s who approach the ruler for 
livelihood. Sikhin-s depend upon ancestral property, 
or takes to agriculture.” 


Vaikhānasa-s are not meant here to denote the 
followers of the Vaikhānasa Agama but those who 
lead the life of the Vānaprasthāšrama: silence on this 
Agama and its followers may suggest that the 
Vaikhanasa Agama was not so popular as it became 
in later years or there was no rivalry between the 
Pafcaratra and Vaikhànasa followers. 


' V8.2. 28-35. 


* JS.22. 11-19a 
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A point worth noting in connection with the 
five-fold division of the daily routine is the division of 
the daily routine into thirteen kinds which are : 
1. doing samdhya after both worship, japa, recitation 
of stotra-s. 2. collecting the items required for doing 
homa and causing delight to God, 3. bath according to 
the rules, 4. antaryāga in the evening, 5. Bhūta- 
Suddhi, 6. external worship, 7. performance of homa 
in the fire, 8. tarpana for the departed souls, 9. 
offering of bali to the living beings, 10. hospitality to 
the guests, 11. dining with relatives and dependents, 
12. study of the Veda-s beginning with Rgveda and 
Sama Veda, and reflections on the contents of the 
epics and 13 worship of God in one’s heart. This 
classification attempts at illustrating the five-fold 
division. Abhigamana is conveyed in the first, 
Upādāna in the second, Ijyā in the third, Svadhyaya 
in the twelfth and Yoga in the last others, 3 to 5 and 
7-11 are incidentally connected with the items of 
work preceding Ijya and following it.’ 


The Jayakhyasamhita deals with the five-fold 
classification and offers an eight-fold classification as 
1.Abhigamana, when God is worshipped with arghya, 
flowers and others. 2. Bhoga when worship is done 
with external upacāra-s and offerings are made in the 
form of Naivedya soaked in homely ghee or curds or 
an animal is offered, 3 and 4 mere worship, 5 
sampradāna when what is offered is distributed, 6. 
Agnikarya, 7. offering to the departed souls, Tarpana, 
8. Prānāgnihotra which is also called Anuyāga. 


` Paus. 41.57-62. 


* JS. 22.75-81a 
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Prāņāgnihotra means taking few bits of cooked rice 
after parisecana and āposana, uttering the names of 
the five vital airs, prāņa, apāna etc. 


What is the place for devotion in the 
Pānicarātra system? Karma, Jfidna, Yoga and 
Prapatti are the means of moksa according to one 
text! and Jfiana and Dharma are according to 
another.’ 


Admission of an idol for worship, attendance 
to Kriya and Caryā connected with it, and conduct of 
festivals in which the idol is given supreme position 
should be taken to be based on devotion to God. 
People, whose minds are confused and confounded by 
the occurrences in life whether they are atheists, ill- 
disposed towards God through hatred, get rid of bad 
impressions formed in then and wrong thinking when 
they behold the form of God in the idol by mere 
accident. They get in a short while an emotional 
attitude towards God that gets associated with faith. 
Then they become devotees of God. That which is 
duly offered with devotion to Brahman, Visnu or his 
form that is installed, leads the giver to His place.‘ 


*LT. 15.17 

* Ahs. 13,12b; Yoga is held to be the means for visualising 
one’s ownself. Yoga or nyāsa (prapatti) will make the self 
happy. Ahs. 37.21b 

* Paus. 1.30-33. 


* Vide : semattaad fas carer uiatssq | 
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Those who diligently attend to their 
observances bind God by their own (sincere) 
devotion. Visnu could be easily reached only by 
devotion.” The devotees visualise the Lord in the 
state of moksa as having that form which the worship 
during their life here. Visņu is ever sympathetic to 
His devotees.‘ He destroys the fires of His devotees.” 
He is ever determined to protect His devotees." 


A prayer addressed to God by the priest runs 
thus: There is nothing for me without you. Who is 
there for you without me? O Lord! Be pleased to make 
me your own. The earth (or ground) holds those who 
stumble on the ground. O Lord, you alone are the 
refugee for those who have faith only in you.' 


The references that are given above to the 
passages in the Pañcaratra texts show that devotion 


wen a fāftragi care maaa l Ibid 30.26. 
' LT.50.43b 
? Ahs. 26.46b 
° Ibid 6.29b-30a 
* Ibid 26.64b 
* Ibid 26.146a 
* Ibid 37.45a 


"Pas Kriya 28. 115-116a 
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is considered as quite essential for the priests and 
people. The stotra-s which are included in some of 
these, are held to have been addressed to God with 
deep devotion.’ It is the devotional attitude that is 
necessary for taking to Karma. Jfiana, Yoga, and 
Prapatti, that gets stress here. Bhakti, as an 
independent means, is to be undertaken along with 
the light limbed yogas. Therefore this Agama does 
not treat it as a separate means. 


Devotion is stated to be of eignt kinds. 1. daily 
worship of the Lord, 2. abiding by and safeguarding 
the conventions, 3. confidence in a Vaisnava, 4. great 
interest in worshipping God (and also devotees), 5. 
making attempts to worship God personally 6. 
eagerness to listen to the narrative accounts about 
the Lord, 7. to be free from entertaining a desire to do 
harm to others and 8. not living by doing worship to 
God. This classification is different from that 
obtained in the Purāņa-s.” 


' Sks Rsi 10.12b-19a 


*Vide: Cae Fred Wer = ay | 
ĪSTU Z Aam STARI AE | | 
JARI Wed PATTER: | 
RARRTRUI *[ ASAT TS a | | 
zanse uf: Paramas. 73b-75. 


* Vide : 
sau Pi Tae: envi qasaq | 
adi «nb META | | 
Bhāgavata 7.5.23. Cf. Sandilyasarnhita 3.11.56 
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The devotees of God are classified into five 
groups, Bhakta, Bhagavadbhakta, Dasa, Parsada and 
Bhagavata. Bhakta-s are those who observe the 
caste rules, are calm and are Vaisnava-s but 
initiated. Those Bhakta-s are those who get initiated. 
Those who are steady minded (in their devotion) are 
Dāsa-s. Pārsāda-s do only good deeds revealing 
themselves by their avocations. Thoše who worship 
God with paying uvon the instruments of music and 
remain unmarried and are Brahmins are Bhagavata- 
s and they are the best among the devotees.’ 


It is thus founded that the concept and 
practice of Bhakti were fully treated in the 
Pāūcarātra Agama texts. Apart from the residences 
where people put to practise the doctrine of Bhakti 
through cogregational prayers , the temples found 
themselves best suited for the devotees to come 
together and participate in giving expression to their 
devotional attitude. 


The Pāūcarātra texts give a very detailed 
description of the Mahotsava. Some vehicles 
(vahana) are mentioned on which the deity is placed 
and taken in procession around the streets. There is 
however no mention of the order in which the vehicles 
are to be used in each day of the festival in the 
morning and in the evening. The Isvarasamhita and 
Sriprasnasamhita enumerate them in the order 
followed at Melkote and Kumbakonam respectively. 
The chariot (ratha) is used on the ninth day of the 
festival in many temples and on the seventh day in 


"VS. 2.36a-39. 
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others. It therefore appears that no principle is 
enunciated to follow a particular pattern in all 
temples. 


The Vedanta systems of thought, the religious 
schools, Agama-s, Purāņa-s and all other allied texts 
preach the doctrines which they upheld and ‘enjoin 
the practices which they recommend. All these are 
for the sake of human beings alone . However, the 
Upanisads declare, according to the Visistādvaita 
school, that Visnu is the inner controller of the souls 
and inert matter (acit). Matter gets treated along 
with the soul whereever possible but not as a 
separate tattva, like cit. The Practise of using the 
vehicles during festivals suggests that the entities, 
coming under the category of acit, also have Visnu as 
their inner controller. That God is the indweller and 
inner controller of the selves could only be known 
through Yogic Practice. The inert matter however, 
sought to be shown to have the Lord mounted on it as 
its inner controller and this is experienced through 
perception. Both the vehicle and the deity are 
therefore gracefully decorated with the garlands and 
ornaments. Even here, good taste has prevailed 
among these followers of the Agama-s to have some 
representatives of the inert matter which presented 
through the vehicles. In fact some of the vehicies are 
the inert representatives of living beings which are 
not brought under the human species. 


Garuda and Swan (hamsa) are the vehicles 
respectively devoted to Visnu exclusively in the 
former case and the most beautiful bird gait known 
for its part. Hanuman's form is a vehicle and it is 
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needless to expatiate on the devotion of Hanuman. 
The serpent (Sesa vāhana) is a unique vehicle. It is 
held that Visnu is seated on it serving as a seat in 
Sri Vaikuntha. It is on the body of this that Visnu 
reclines in the milky ocean and is also noticed in 
several temples like Srirangam, Kumbakonam and 
others, where this feature is noted in the arca form of 
God. Besides the serpent is called Adigesa, the 
foremost Sesa, that is the first servant of God. 


It serves the Lord as umbrella, throne, sandal, 
conch and others.’ Lion , elephant and horse are used 
in their vehicular forms. The first is the king of 
beasts, the second is noted for its gait and also an 
ardent devotee who brought the Lord to his rescue 
from the crocodile by shouting the name Ādimūlam. 
The horse is known for its gallopping speed, a boon 
for the king and in military encounters. The sun and 
moon are used as vehicles with an improvised halo 
within which the deity is seated. These are the 
vehicles representing living beings of various species. 
The Palanquin is used on two'occasions, one in which 
the deity is carried as it is or sometimes dressed as a 
woman and so not to be fully exposed to public eye. 
The other is shown to be carried by the figures of men 
carrying it on their shoulders. In some temples the 
palanquin is bedecked with mirrors of different 
colours or with flowers or pearls. There are three 
vehicles made of wood and provided in some cases 
with plates of gold covering every part of them. One 
of these is a rectangular pavilion like vehicle, the 
second is the same kind with a dome above 


*Mutal Tiruvantati 
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representing the man and the third is the chariot. 
All these are well decorated and specially the chariot 
is tall with a spire beautifully decorated and drawn 
by thousands of devotees around the streets. All the 
three are held to be chariots in one form or other. 
Both during Mahotsava and other minor festivals, 
some of these vehicles are used... The vaisnava 
temples display the deity on occasions mostly 
presenting it with one form or other of Srikrsna as 
playing on the flute, dancing on the heads of serpent 
etc. 


The Pāūicarātra Agama has much to its credit 
by its doctrines such as cosmology, Bhütasuddhi, 
Dīksā and others. Yet the Visistādvaita system has 
not taken kindly to some of these, as they go against 
established rules and practices laid down by the 
Smrti texts. At the same time Bhitasuddhi and the 
modes of performing Puja both in the temple and the 
house followed the dictates of the Agama. The ritual 
of Paficasamskàra bears the influence of the Agamas. 
However, eminent pious and learned be those 
greatmen who implicitly follow the rules of the 
Dharmašāstra-s attend to the rituals conducted in 
the temples according to the rules of the Paficaratra 
Agama and also Vaikhànasa Agama. They render 
service to God by the recitation of the Veda-s and the 
Tamil hymns of the Alvàr-s every day and also on 
special occasions when the rituals are conducted in 
the temples according to the Vaisnava Agama-s. The 


"Vide: IS 9. 215-244; Pas. Kriya 23.48-57a. 
SPRS 35.1-79.(14 varieties). 
12 š 
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Vaisnava-s are expected to lead their lives following 
the five -fold classification of the daily routine. 


The funeral ceremonies and the performance 
of the annual ceremonies are to be undertaken 
following the rules laid down in the Pāūcarātra 
Agama. This is not now in practice as this goes 
against the dictates of the Smrti texts. 


In spite of the catholic outlook of the 
Paficaratra Agama in allowing every body to have 
initiation, there does not’ appear any serious 
consideration for making all the people age initiated 
and thus made fit for doing pūja. 


The principle of Nyāsa has yielded very 
appreciable results by enabling an Ācārya transmit 
his spiritualism into the body of the pupils by 
conducting initiation. Therein lies the great 
achievement made by the Pancaratra which helps 
both in spiritualism and materialism. The practice is 
confined only to those who follow the Pancaratra 
tradition. 


In the long period of development, the 
Paficaratra system had drawn much from the Sākta 
Agama and Saiva Agama particularly of Kashmir. 
Ahvasatka, Saktipata, Mudra, Mandala and others 
could be cited in this context. The name Pāūicarātra 
for the system should have been far ancient than it is 
held to be by modern scholars. It is mentioned. in the 
Svacchanda Tantra of Kashmir as Veda itself. The 


' See under 39. 
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system should have been in vogue under this name. 
Words like Paūcarātravid, Paficaratra’ and 
Paficaratrika® occur without any introduction 
suggesting that these words were widely used long 
before the Paficaratra texts were compiled. The 
division of the day into five parts is purely 
Pancaratra in origin before the texts were written.’ 
Similarly, concepts of Višākhayūpa" and bera! as 
comprising five idols were there as part of the system 
from ancient times. Many of the principles 
concerning these are not found treated in later texts. 
The concept of the division of a mantra into bija, 
pinda, pada and samjfia, which was developed under 
the influence of the Kashmir Agama-s do not find 
treatment in many texts except Pauskara, Sattvata 
and Laksmitantra.’ | 


It must be noted that the Pañearatra rules are 
recommended even for the followers of the 
Vaikhanasa system. The Vaikhānasa texts 


* SS. 20.36a 

? SKS. Brahma. 10.53. 

* SS. 24. 343a; Paus 42.149a; JS.16.342b; LT.24.67 

* Paus 41. 45b; JS.22.68-74a; LT. ch.28,Ahs.15-49b; SKS. 
? SS.18.54a, LT.11 .12. 

? Paus 31.9. 


' Paus. 38.265a; SS.9.18; LT.21.18. 
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recommended the rules from other Šāstra-s and also 
from the Paficaratra. 
Vide:— qeuewikie: eeqawemu ar | 

STRING gore eue | 

(Bhrgu : Kriyādhikāra ) 

Vedanta Desika observes that the word Kalpamantra 
refers only to those of the Paficaratra. He adds 
further that the Vaikhānasa system enjoins the use of 
Sadaksara mantra for the installation and worship of 
Sudargana. This is not treated in the Vaikhanasa 
texts and the rules laid in the Vasista, Vihagendra 
and Ahirbudhnya Sarnhitā-s are to be followed.’ It 
does not follow from these that Pāūcarātra is superior 
to Vaikhanasa, for both maintain supremacy of Visnu 
and enjoin His worship. 


* PR. pp.21-23. 
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SUBJECT INDEX 

Acaryalaksana 

Adhvan, six kinds 

Astamangala - 

Agama derivation of the word-Agama 
and  tantra-Similarity and 
dissimilarity-validity, sources, 
homa, period, kinds-: 

Ahnika - 5 divisions-13 divisions 

Alaya - kinds- vimàna-s their number 

Arca - six forms 

Bhakta-s - five kinds 

Bhakti - Place in Pānicarātra - eight 
kinds. 

Caryapada - contents 

Cāturātmya - four kinds 

Dīksā - definition- kinds of - 

Divine grace - Saktipata 

Funeral rites - sraddha 

Grama - types 

Homa - utensils 

Jirnoddhara 

Jūānapāda - contents 

Kriyāpāda - contents 

Linga - kinds 

Mandala - Character-kinds-use in diksa’ 


mantra - definition-vaidika and 
tantrika-four parts Bija, pinda, 
pada and Samjfià, mantra koša, 
kinds of mantra-s. 
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Moksa - concept-menas for state of 
released souls in- 

Mudrā - definition-occasions for use - 
number 

Nyāsa >  - kinds. 

Pancarātra  - derivation of the word-various 


explanations-acceptable 
explanation-traditional account 
for its source-validity-home- 
period-contents-Schrader's view- 
classification-Tattva according 
to saganabrahman-place for 
Sakti-sadgunya-five forms of 
Brahman-vyūha-classification- 
purposes served-vibhava-their 
number- Vimāna-višākhayūpa- 


paficasamskàra- Puja-also called yoga and ijyā 
Antaryaga-Bahiryaga items. 

pañcašayana - 

Pavitrotsava - 

Pralaya - 

Prapatti - Vedic origin-anga-s- 

Pratistha - its number 

Prayascitta - 

Prànayama - kinds-places fit for 

Saptamatancit 

Sālagrāma  - nature 

Siddhanta - four kinds 

Sisya-laksaņa- four kinds- 

Srsti - three kinds 

Tantra - derivation 

Tattva - number 


Upacara-s  - classification-their number 
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Utsava - derivation-mahostava- 
dhvajārohaņa- daily festival-avabhrtha- 
vāhana-s 

Veda - derivation of the word 
Yantra 

Yogapāda - contents-Pātanijala yoga- 


Pancaratra yoga 


Glossary 


aksata 


ankurarpana : 


acit 
adhivasa 


adhisthana 
adhvan 


anuyāga 
antaryāga 
antaryāmin 
aparakriyā 
aparigraha 


abhigamana : 


abhiseka 
abheda 
ayana 


ara 
arghya: 


arcā 
avatāra 
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GLOSSARY 


uninjured, unbroken rice mixed 
with turmeric powder used to 
bless others 

growing the seed to sprout 
non-sentient 

letting something remain in the 
same place, a rite connected 
with this 

substratum, basement 

a stage in the manifestation of 
Sakti 

taking food 

inner worship 

inner controller 

obsequial rite 

non-possession 

morning worship: going to the 
temple for this 

giving bath to the deity, 
consecration of a pupil as 
Acarya 

non-difference 

period of six months, called 
uttarāyaņa and daksiņāyana 
spoke (of the wheel) 

first offering made to God, 
generally water is offered 

idol 

divine descent 
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avabhrtha 


astabandhana: 


asteya 
ahimsā 


ātmasamarpaņa: 


ādhārašakti 
āposana 


ābhimānika 
ābhimānika 


āyatana 
ārjava 
āvāhana 
āsana 
āstikya 
āhnika: 
ijyā 
uccatana 
utsava 
upacara 
upanayana 


upapitha 
upasparsa 
upādāna 
upādhi 
ekāntin 
aišvarya 
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ceremonial bath at the end ofa 
sacrificial session or mahotsava 
in temple 

fastening the portions in a 
temple to be renovated with 
eight ingredients 

non-stealing 

non-injury 

offering one's self to God 
prapatti, sustaining power 
drinking or sipping water before 
and after food 

a kind of attendance consisting 
of music and anjali 

attendance in the form of food 
offerings 

abode, temple, 

straightforward 

invocation 

seat, posture 

belief in God, Veda-s 

daily work 

worship 

ruining the life of person 
festival 

attendance 

investiture with the sacred 
thread 

pedestal 

sipping water 

gathering materials for worship 
adjunct, abiding condition 
exclusively attached to god 
lordship 


Glossary 


aupadhikabheda: 


karnaküta 
karnikà 
karman 
kamya 
kunda 
Kumbhaka 


kutasthapurusa : 


krechra 

kesara 

kosa 

kaivalya 
kautukabandha: 


kriya 
kriyāpāda 
ksamā 
garbhagrha 
cakra 


carcā 
caryāpāda 


cit 
citta : 
jadibandhana: 


japa 


jagrat 
jirnoddhara 
jnanapada 
tantra 
tanmātra 
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conditioned difference 

corner pavilion 

pericap of a lotus 

deed 

prompted by desire 

fire pit 

second stage in prāņāyāma, 
retaining the air inhaled 
person at the top, primeval 
austere act for atonement 
filament ofa lotus  . 

house, form taken by Sakti 
self-realisation 

tying the thread in wrist on 
specific occasions 

act 

section dealing with the rituals 
patience 

sanctum sanctorum 

yantra, circle (Tantrik) within 
body 

deliberation 

section dealing with the acts of 
ritualistic nature 

soul, sentient being 

mind 

fastening the pedestal 
mentally repeating the mantra 
or names of God 

state of wakefulness 
renovation 

section dealing with knowledge 
doctrine, rule, system (of study) 
subtle element 
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tamas 
tamasa 


tarunalaya 
tantrika 


tirodhānašakti: 


turīya 

tejas 
trasarenu 
daksinayana : 


daya 

divya 

dipa 
devatāvāhana: 
dravidaveda : 


dhāraņa 
dhūpa : 
dhyāna 
dhrti 


nādi 
nābhi 


nigraha 
nitya 
niyati 
niyama 
nirmālya 


niranjana 


dhvajarohana : 
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darkness; one of the three gunas 
sluggish, belonging to the 
tamoguna 

miniature temple 

follower of tantra 

power that obscures 

fourth 

brilliance, light 

trial 

the period of half year beginning 
from about July 16 

pity | 

divine 

light 

invoking the deities 

Tamil veda cheifly 
Divyaprabandham 
concentration of the citta, mind 
incense 

meditation 

firmness, name of one of 
flag-hoisting 

tubular vein 

navel, name of the wheel near 
friend 

punishment 

eternal 

fate, restriction 

restriction 

remnants of the offerings made 
toGod . 

waving of the lights before a 
person to ward off evil 
influences 


Glossary 


nemi 
naimittika 
naivedya 
nyasa 


pancakala 
pancagavya 


para : 


pararthayajana: 


pavitra 
pavitraropana: 
pavitrotsava : 
padabandha : 
pāduka 

pādya 
piņdikā 
pundra 


pinaka: 


purascarana : 


purusartha 


purnahuti 
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rim of the wheel 

conditioned, occasioned 
offerings of food to the deity 
prapatti, a way of influencing 
power into another using the 
fingers 

five parts of the day 
preparation made of the five 
products got from the cow curd, 
milk, ghee, urine and cowdung 
superior, transcendental 
worship for others 

pure, threads made of fine fibres 
and strung into a garland 
ritual when the deity is decked 
with a garland of pavitra-s 
festival celebrated when 
pavitra-s are used 

pillar, a part of the structure of 
the garbhagrha 

sandals 

water for washing the feet 
pedestal for the image or idol 
ornamental mark put on the 
forehead 

inhaling external air, second 
stage in pranayama 
preparatory rite in initiation 
intended to strengthen the 
position of the initiate 

aims in life, four in number, 
dharma, artha, kama and moksa 
final offering in homa of all the 
materials used in it 
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puspayaga 
paustika 


prakrti 
pratima 
pratistha 
pratyāhāra 


pradhāna 
prapatti 
prabandha 


pralaya 

prastara 
prakāra 
prana 


pranapratistha : 


pranayama 
pranahuti 


each 


pradurbhava: 


prādurbhāvāntara: 


He 
prāyašcitta 
prāsāda 
bala 
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worship of God on the last day of 
the mahotsava with flowers 
name of a ritual intended to give 
strength 

primordial matter 

idol 

installation 

withdrawing the senses from the 
objects 

chief, primordial matter 
self-surrender 

literary composition, the 4000 
Tamil hymns of the Alvar-s 
dissolution 

entablalture 

mode, manner 

vital air 

infusing life into the idol 

breath control 

taking small quantities of 
cooked rice fivetimes one for 
vital air. This is to be done 
before taking food actually. 
appearance, avatara, vibhava. in 
which god descends through his 
power while in prādurbhāva , he 
comes down himself. 

another kind of avatāra in which 
God descends through His 
power, while in prādurbhāva, 
comes down Himself. 

expiation 

palace, temple 

strength 


Glossary 


bali 


bahiryāga 
balālaya 
bimba 
bīja 


bera : 
brahmacarya : 
bhakta : 
bhaktabimba: 

bhitasuddhi : 


bheda 
mandala 


madhuparka : 
curds 


moksa 
moksasvarüpa: 
moksopaya 


mrtsamgrahana: 


germination 
yantra 
yama 

yoga 


yogapitha 


17 


offering of food, flowers etc. to 
the deities other than the 
principal deities. 

external worship 

temple in miniature 

idol, figure 

seed, essential syllable in a 
mantra 

idol 

continuance, religious austerity 
devotee 

idol of a devotee of God 
purifying the five-elements 
which make the physical body 
and make them fit for doing 
worship. 

difference 

design used to concentrate the 
powers during worship 
admixture of honey, milk or 
offered to guest on his arrival at 
the host’s abode 

release from worldly -bondage 
nature of moksa 

means of getting moksa 
collection of mud for 


design resembling mandala 
self- restraint 

practice for the control of the 
mental activities, etymological 
denotative power of a word. 
platform for the analysis of the 
mantra-s 
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rājasa 
rūdhi 


recaka 


vāstu 


vastupurusa : 


vigraha 
vidyā 
vidvesaņa 
vibhava 
vimāna 


visuva 


visarjana 
virya 
vyatipata 


vyūha 
sādguņya 


šakti 
saktipāta 
sākta 
Saranágati 
Sàntika 
suddhasattva : 
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energy, one of the three guna-s 
of matter 

belonging to the rajoguna . 
conventional denotative power of 
word 

expulsion of the air retained in 
the kumbhaka stage of 
pranayama 

ground for building a house or 
temple 

person or deity presiding over 
vastu 

idol, image 

lore or subject of study 

rite to make a person hostile 
divine descent (avatāra) 

dome with structure around and 
above garbhagrha 

a day when night is of the same 
duration as day 

send off 

virility 

new moon day when it falls on a 
Sunday 

division of God into four deities 
group of six qualities jnana, 
virya, bala, ai$varya, tejas and 
Sakti 

potency 

descerit of divine grace 

name of an Agama 
self-surrender 

pacifying rite 

transcendental matter 


Glossary 


gala 
$esa 


$auca 
srauta 


sakala 


sakala-niskala: 


Sankramana: 


sanatanadharma: 


santosa 
samadhi 


samit 


samproksana : 


samyama 
samskara 


sarvatyaga 


sahasradhara: 


sadhaka 
sandrstika 


samsparsika : 


sayujya 
sanca 
siddhānta 
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projecting peg 

secondary, one who exists for 
the sake of the šesin 

purity of mind, cleanliness 
based on Sruti (veda), name of 
the Kalpasūtra-s, one of the 
Vedanga-s 

having parts 

having parts and also partless 
transit of the sun from one sign 
of the zodiac to another 
ever-existing dharma 
contentment 

deep absorption, a limb (anga) of 
yoga 

faggot used in homa 
sprinkling with holy water 
control 

impression, residues left by 
past deeds, sacrament 

giving up everything, prapatti 
a circular plate having 1000 
holes. It is held over the deity 
when bath is given. Water 
poured into it would fall on the 
deity in many (1000) flows. 
one of the four kinds of pupils 
attendance on God with lamps 
and others. 

padya, seat and others are given 
to God. 

intimate union 

purity, cleaning 

settled conclusion 
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susupti 
sūksma 
stambhana 
sthūla 
snapana 
svapna 


svayamvyakta: 


svādhyāya 


svārthayajana: 


homa 


hrī 
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deep sleep 

subtle 

paralysing 

gross 

giving bath to the idol 
dream 

manifested ofits own accord. 
study of one’s own Veda. ` 
worship for one’s self 
worship in the fire by making 
the offerings there 

shame 
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